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PREFACE 



The quest of the modern time is to find the 
Universal Reli.ci'ion of man. Few, however, 
have the time and o|)])ortunity to undertake 
this work. The present writer, for one, had 
the time and opportunity; and he sincerely 
believes that all others would have reached 
the same conclusion as he, had they set their 
hands to the same work. He, therefore, 
ventures to hope that his readers will look 
upon his work as their own. 

As typical of the Faiths of the Fore- 
fathers, the Isa Upanishad has l)een selected 
from the Vedic Tu’terature: and Mantras for 
Meditations) have been taken from it for a 
comparative study of ddieolo.qv in the li.ci’ht 
of modern History, Philosophy, and Science. 


Buddha-Gay A, 
11 //? of Nov., 1922 . 


THE AUTHOR. 
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THE PROLOGUE. 

This universe of time and space is infinite. 
Changeful as it is, it seems to be the effect of 
some cause, the creation of some creator who 
is changeless. 

Now, the universe being infinite, its origi- 
nal cause must also be infinite; for the infinite 
can come out only of infinite. As the Vedas 
say, “ The full emanates from the full, infinity 
alone can beget infinity.”(l) As to what 
this original cause may be, the Scriptures 
reveal the existence of an all-comprehending 
consciousness, called God, who is infinite. (2) 
Hence the cause, God, being infinite, the effect, 
creation, is also infinite. But, then, there 
would be the absurdity of two infinities exist- 
ing together, viz., God and the universe. (3) 

This makes a further statement neces- 
sary. The universe is to be understood as a 
dream-like procession (Maya) and not a 
reality. (4) 

It is said in the Scriptures that the in- 
finite space with all its contents springs up 

( 1 ') Atharva Veda vSamhita, 10--8~29. 

(2) Sarvasara Upanishad, 1 ; Tai^tiriya Aranyaka, 8-1 ; 
Taittiriya Upanishad, 2-1. For a disquisition on the original cause 
or God, see infra Mantras VII and XVI. 

(3) Sir Isaac Newton maintains the pos.sihility of two or 

more infinities existing together. {See Haig's Symbolism, 
pp. 82—83.) ^ , 

(4) Nrisimhottarat^pini Upanishad, 1; Gaudapada Karika, 
Mandukya Upanishad, 1-17. 
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from that Supreme Soul during its creative 
activity, just as a similar space springs up 
from the individual soul in its dreaming 
state.(l) 

Thus understood, the universe with its 
apparent infiniteness is subtracted from the 
two co-existing infinities, and God alone re- 
mains as the one real infinite. 

On thus realising the Truth of one God 
and the falsity of the whole universe, all the 
miseries of life, being part and parcel of the 
universe, are also realised as false, and, by 
virtue of that realisation, are eventuallv ex- 
tinguished. 

The word peace is uttered thrice in the 
original Text to indicate that there is no other 
way to perfect peace except through gnosis. 
True bliss consists in the realisation of an 
Unity wherein all conflicts and contradictions 
are extinguished. The Scriptures say: “The 
finding of the Supreme Soul, calm and cool, 
is the end of the universal struggle;”(2) and 
again: “ By the science of the Supreme Soul 
one attains to perpetual peace.” (3) 

The word “ Om ” at the beginning of the 
original Vedic Text is a mystic syllable, signi- 
fying that what follows is a glimpse of the 
Eternal Reality and a subject for profound 
thinking. • It is said that God created the 


(1) Taittiriya Aranyaka, 8-1; Taittiriya Upanishad, 2-1. 

(2) Mandukya Upanishad, 7. 

(3) Swetasvatara Upanishad, 4-14; Chhandogya Upani- 
shad, 7-1^3. 
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universe by uttering the Om. Hence it is the 
original fiat, or the “ let there be,” of the 
Bible.(l) It is regarded as the vocal equi- 
valent of the Divine will or the original fiat 
which called forth the universe into existence. 
It is auspicious to begin with in every action. 
Compare the well-known saying; 

‘‘ The word Om proceeded in the begin- 
ning from the creator: it is, therefore, auspi- 
cious.” From the creator’s will to create 
burst forth the word Om: from Om sprang 
up the Space. (2) 

The word Upanishad originally means 
“ standing at the end,” i.e., appended to some- 
thing else. It is a Vedic term and has come 
to mean an “ Appendix ” to a Vedic book. (3) 
Every Upanishad begins with a gospel of 
peace (Santi-patha) and ends with the same. 
It is said to be auspicious, as it reminds both 
master and disciple that they are votaries of 
peace, and must not allow deficiencies of 
understanding or differences? of opinion to 
breed animosities between them. For what 
is easy to one may present real difficulties to 
another. (4) 


(1) Bibh, Old Testament, Genesis, 1-1. Cf. New Testa- 
ment, Gospel of St. John, 1-1 : “ In the beginning was the 
Word, and the Word was with God, and the Word was God." 

(2) Quoted from a hitherto unpublished* MSS. named 
Satsukhanulihava or Panchaprakarani Vedanta by Ichchharama 
Swamin, ch. 2, § 8. 

(31 Cf. Goldstucker ; Literary Remains, Vol. IT, p. 10, 

(4) “ Of all mental gifts the rarest is intellectual patience; 

and the la.st lesson of culture is to believe in difficulties whkh 
are invisible to ourselves.” (Miss Julia Wedgwood, quoted by 
Samuel Smiles in his “ Character,” p. 174). 
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The apparent and the real in infinity are 
explained thus: When a rope is mistaken 
for a snake, the fictitious snake which covers 
the rope must be equally long with the rope 
to cover it effectually. So in the delusion of 
the universe, the empty space which appears 
to be the first to cover the Truth of the Infinite 
First Cause, must be equally infinite with the 
First Cause in order to cover it.(l) Here the 
First Cause, — the Pure Reason or Conscious- 
ness, the Godhead, — is the Real infinity; while 
the empty space, — the Void or Nothingness, 
the Soonya or the Zero, — is an apparent in- 
finity. 

With this idea may be compared the 
Pythagorian speculation of the full and the 
void. “ At the origin of things, the full was 
without the void, or, at least, the void was 
external to it. The formation of the cosmos 
begins by the void breaking in upon the 
fuii.”(2) ■ 

With these explanations of the Text, a 
literal translation of it may now be subjoined: 

“ That (invisible) is infinite, this (visible) 
is infinite; from (that) infinite comes out 
(this) infinite; the infinitude of (this) infinite 
being subtracted, there remains (that) one 
infinite alone. Om. peace, peace, peace. ” 


(1^ Vidyaranya Swaniin in his Introduction to the Upani- 
shads (Anu])hutiprakasa, ch. 2; v. 113), 

( 2 ) Dr. Weber: History of Philosophy, § 9. 



THE FIRST PORTION. 

Liberation this Life. 

MANTRA I. 

Now begins the exposition of God’s will. 
By God is to be willed(l) — and not by you — 
all the movements of this moving universe, 

(1) The word Vasyam comes from the root of Vasana or 
de?ire; cf. Vasudeva — lord of desires'' ( Vishnu sahasranama — 
phalasruti, verse 25). 

Great disputations rage around the word ‘ vasyam ’ which 
has frequently been taken to mean ‘ to be covered with.' But, 
properly understood, the word cannot be taken to have any 
reference to covering, in this passage. For the word is used here 
as an adjective to the word ‘ Jagat,' which means the * moving 
universe.’ Now, a moving thing does not imply a covering, but 
does imply a Prime Mover, endowed with the Will or power to 
initiate the first movement. This will-power is what is here 
referred to by tlie word ‘vasyam,' which comes from the root of 
‘ vasana ' or desire (wish, will) ; and it is this will-power which 
is always pre-supposed in the very notion of a creation. So tiiere 
is the Vedic Text : “ Kama (desire, will) first arose in it, the primal 
germ.” (Rig-Veda, 10-129-4). The foregoing explanation of 
the word ‘ vasyam ’ makes it fitly applicable to the first word 
‘ Isa,' which means the I^ord, that is, one who possesses the 
dominating will-power; — the Vasudeva or Lord of Desires. In 
the conflict of man's will with the will in Nature is felt the 
existence of a Supreme Will which alone can subjugate that 
conflict. This Supreme Will is the Infinitude of Knowledge or 
Pure Reason which goes by the names of Isa, the Lord, God, 
Almighty, etcetra. (In this connection note Laplace's attempt 
to demonstrate mathematically the existence of a ])rimitive cause 
which has made the planets to move in orbits close to the ecliptic, 
and in the same direction as the earth round the sun. On this 
point the reader may consult Todhunter's History of Probability, 
Art. 987 ; Hall and Knight's Higher Algebra, chapter on Prob- 
ability, p. 389. Cf. also Poisson: Recherches siir la Probabilite, 
p. 302 ; Cournot : Exposition de la Theorie des Chances, p. 270. ) 
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Therefore, surrendering thy will to God, do 
thou also move on as part of the universe, 
accepting the good and evil as they fall to thy. 
lot. Let not this self-surrender mean a life of 
inaction; for then thou wouldst fall into the 
dangerous temptation of getting possession of 
somebody’s hoarded wealth. Never greed 
after another’s wealth to pass thy life in in- 
dolence. 

There is a proverb which conveys the 
same warning as is given here: “ He who 
wants to be rich in a year comes to the gallows 
in half a year.”(l) 

Surrender of one’s own will does not 
mean abnegation of duties, but the doing of 
duties under God’s will, that is, without being 
anxious for the result. So the Gita says: 
“ Become like an instrument of the Divine 
will “ Perform your duties without eagerly 
anticipating the results. ”(2) 

This voluntary surrender of self-will 
(negation of the will) is held to be the highest 
achievement of man’s free-will — the basis of 
all, religion and morality. The Upanishads, 
after declaring that by no meqins is peace ever 
possible to man, say: “Some one possessed 
of rare merit enjoys the bliss of perpetual 
peace by dint of his self-surrender.”(3) 

The ascription of will to God conveys 
the idea that all-powerfulness is inherent in 


(1) Bohn’s Polyglot of Foreign Proverbs^ p. 248; also 
pp. 54 and 87. 

(2) Bhagavad-Gita, 11-3; 18-6. 

(3) Kaivalya Upanishad, 1-3. 
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the Infinite Consciousness. The conception 
of Power is developed later on in Mantra 
XVL 

God’s will is not voluntarism in our sense 
of the word, but a thought (1), an idea (2), or 
imagination (3), a fiat or ‘‘ let-there-be ”(4), 
the word (5), the om.(6) 

Providence and freedom both come from 
the same source and are mutually interchange- 
able. Just as the all-powerfulness of God in- 
cludes power to limit itself and allow a scope 
to the free-will of man: so the free-will of man 
includes freedom to resign itself and reinstate 
the control of Providence. (7) This self-sur- 
render is in the first instance to fate; but as 
fate implies a Power behind it the surrender 
becomes to God’s will: and as God’s will is not 
arbitrary or capricious but is regulated by 
laws, the surrender becomes to the law of 
retribution (Karma). (8) This last is the 
state of mind called Niskama or desireless. (9) 

(1) Secret of Hegel (Stirling), p. 121. 

(2) Plato; The Republic, Books 6 and 7; the Theaetetus. 
§ 151 ff. 

fS) Laotzu; “Images or forms of things lie dormant in 
the Tao as one with it.” (Legge; Texts of Taoism; Vot. I, 
ch. 21). 

^4) Bible; Genesis 1. 3; James; Psychology; the chapter 
on Will. 

(5) Bible; St. John I, 1. 

(6) The Vedas (Cf. the Panchaprakarani of Ichchh6ram 
Swami, MSS. ch. 2, § 8). 

(7) The derivation of the word resignation, is significant. 
It comes from the two words ‘ re,’ again, and ‘ sign,’ to hand 
over as if by a signature, i.e., voluntarily or of one’s own free 
accord. Cf. Yoga vasistha, Utpatti Prakarana, ch. 62; also 
Mahabharata; Udyogaparva, 79-5, and Santiparva, 232-19 fF. 

fS) Cf. Panchadasi, 7-156. 

(9) Cf. Mahabharat, Udyogaparva, 77-12. 
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What is fate to the ignorant is God’s will 
to the faithful, and conservation of energy 
(Karma — i.e., action and reaction) to the en- 
lightened. 


MANTRA II. 

Next comes the gospel of life and action 
as a corollary to faith in God’s will. 

Doing, as a matter of course, his duties 
here below — chief of which is the duty of 
preparing for the life to come, (for example, 
by keeping the sacred fire to be spoken of here- 
after),(l) — one should choose to live his life 
up to the end of his days. Thus is the law 
settled once for all. (2) No exception to it can 
be allowed in your favour. Nor does any 
necessity ever arise for an exception ; for work, 
accepted as a duty, never becomes irksome to 
man like a foreign plaster sticking to him, but 
becomes ingrained in his nature, producing a 
craving for it. 

The ideal of inaction, which might be 
evolved from the precept contained in Man- 
tra I, carries with it a preference for suicide. 
The dreariest state of mind is that which does 
not know what to do or where to go. “ Where 
mere inaction is the finis bonorum, absorption 
in Nothingness will be the aim of the devotee. 
Where on the contrary, active and vigorous 
virtue is recognised as constituting the real 
value of man — where subjective spirit has 
learned to assert its own Freedom, both 


(1) jee Mantra 18 below. (2) Evam(asti)=Thus it is. 
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against irrational and unjust requirements 
from without, and caprice, passion, and sen- 
suality from within, it will demand a living, 
acting, just, and holy, embodiment of the 
Deity as the only possible object of its adora- 
tion. ”(1) 

Of the two alternatives, to be or not to be, 
one should always decide in favour of the 
former.(2) If the question be asked; Is life 
worth living? the answer must be given that 
one should make life worth living — and 
death worth dying — by having a high ideal 
to realise. 

The ideal may be best realised by using 
life as a means, or, if need be, by sacrificing 
life, provided always that the ideal is a worthy 
one. When the ideal is a worthy one, work 
subservient to its realisation becomes a 
“ duty.” As a general rule, no one engages 
in work without expecting some desired 
result; but in the case of “ duty,” work is to 
be performed for its own sake without any 
reference to the result, — even in spite of the 
possibility that the result might prove dis- 
astrous to the performer. This is the teach- 
ing of the Bhagavad-Gita in simple words. 

Duty done with resignation to God’s will 
is the truest worship of God. (3) It is the basis 
of the salvation promised by the Upani- 


(1) J. Sihree in the Preface to Hegel’s Philosophy of 
History (Bohn’.s Philosophical Library). 

(2) That is the meaning of the word “ jijiviset ” in the 
original text. 

(3) Bhagavad-Gita, 18-45 ff. 
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shads.(l) When a man finishes his duty, 
then, and only then, does he feel himself dis- 
engaged from all earthly concerns. (2) “ The 

priest, the artist, and the philosopher are also 
ordinary men, and have no exemption from 
the common domestic, social, and civic duties. 
Such exemption would unfit them for their 
own high task — the discovery of life’s ideal 
meaning, and its interpretation to their fel- 
lows.”(3) 

By the two caveats, one against greed of 
money, the other against the temptation to 
suicide, the Upanishad admits the danger of 
sapping of the will by the Doctrine of God’s 
will if misunderstood. A will thus sapped 
In* too much relaxation of effort — by passi- 
vity — is restored to healthiness and strength 
only by activity, by perseverance in work, by 
love of action. (4) 

Man’s unhappiness begins with his fall- 
ing in love with woman, happiness comes to 
him when he falls in love with work. Hence 
the great rule has been dictated by sages in 
all lands that one should not seek for success 
in love without first securing a duty in life to 


(1) Kena Upanishad, 33. Cf. Pirqe Aboth, 1-3. Cf. 
also Zand-A vesta, 19th Fargard of the Vendidad, § 22 ver. 74- 
also 28th Yasna of the Gathas, §§ 5-6. 

(2) Chhnndogya Upanishad, 7-21. 

(3) Janie.s Seth: A Study of Ethical Principles, p. 264 
and sqq. 

(4) This is the practical philosophy of William Shakes- 
peare as exhibited by Dowden in his “Shakespeare; His Mind 
and Art” (in the chapter on Hamlet, pp. 157-160). 
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fulfill. (1) The following passages show the 
thoughts of mature mincls on the subject. 

“ The friends we used to care the world 
for are shrunken to shadows: the women, 
once so divine, the stars, the woods, and the 
waters, how now so dull and common! the 
young girls that brought an aura of infinity, 
at present hardly distinguishable existences; 
the pictures so empty; and as for the books, 
what was there to find so mysteriously signi- 
ficant in Goethe, or in John Mill so full of 
weight? Instead of all this, more zestful 
than ever is the work, the work; and fuller 
and deeper the import of common duties and 
of common goods. ”(2) 

“ You and I are old, but something ere 
the end, some work of noble note, may yet 
be done. ’Tis not too late to seek a newer 
world.”(3) 

‘‘ Experience superabundantly proves 
that the man who lives simply for the sake of 
living, becomes surfeited, and that he alone is 
not surfeited with life who lives for something 
higher than life:” “Life has value only for 
him who considers it as a means and not as 
an end in itself.”(4) 

“ But if, after all, it is still asked to what 
end is a long life and the maintenance of 


( 1 ) Even that most misguidinjf book called the ‘‘ Elements 
of Social Science,” throug'hoiit inculcates this wise precept. 

(2) William James: Principles of Psychology, Vol. I, 
p. 233 ff. 

(3) Tennvson ; Ulysses. 

(4) Weber: History of Philosophy, § 71 (towards the 
end) ; § 15, Art. 1. 
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health, the trite answer must be given that 
life and health are only opportunity. The 
value of life and the importance of health 
must, of course, be measured by what a man 
is thereby enabled to do. The noblest and 
highest achievements of the intellect have 
been reached by those who have been heavily 
burthened by bodily infirmities; aye, and 
by mental ones too. A feeble cripple has 
■ written immortal verses and half the world 
has been conquered by a man who was 
sometimes weaker than a child. And thus it 
is that, in the long run, neither life nor health 
may be of the first consideration. It may be 
‘ best, or even necessary, to sacrifice one or both. 
In this way beyond any other they may be 
well spent, provided only that the sacrifice is 
always a worthy one.”(l) 

Inaction has reasons of its own. Action 
produces reaction in an endless chain which 
keeps the actor in fetters. Viewing the 
changefulness of all things and their ultimate 
destruction, a man may reasonably wish to 
give up all duties as inane. Regarding the 
world as a passing dream of the soul, it behoves 
one not to prolong the life of action but to 
forsake the world and wake up to the truth. 

Notwithstanding these reasons, work is 
incumbent upon all. The sage who is per- 
fectly enlightened into the inanity of all 
things, should also betake himself to some 


( 1 ) The Book of Health, edited by Sir Malcolm Morris ; — 
in the Introductory chapter by Dr. Savory. The allusions are to 
Homer who was blind and Julius Csesar who was an epileptic. 
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worthy action on a double ground, viz., to 
prevent his mind from wandering into insan- 
ity, and to set an example to the ignorant class 
in order to guide them in the proper path. 

MANTRA III. 

This, then, is the highest teaching: Live 
your life up to the appointed time, doing the 
duty which falls to your lot. The alter- 
native of suicide is fraught with danger. The 
Scriptures reveal the existence of horrible 
spheres — hells — covered over with blinding 
darkness and infested by demons, or the 
spirits of those devilish persons who, while on 
earth, delighted in slaughtering others. To 
those dismal spheres go, after their departure 
from this earth, all they also who slay them- 
selves. 

Those infernal spheres must be either 
overcast with clouds of dense sooty smoke 
which cut oflf all extraneous light, or they 
must be situated somewhere in space beyond 
the visible universe, where the heat rays may 
enter but the light rays cannot. 

Suicide, also, seems to have reasons of its 
own. Is it not better for one to hasten the un- 
avoidable end willingly than to be forced at 
last to accept it against his will? What is the 
need of prolonging life when an overwhelm- 
ing surplus of evil is inevitable and stands 
threatening for all futurity ? Who is there that 
has lived his life and not known those piercing 
moments which make life only worth the 
death which so mercifully terminates it? 
Reason being weak in this point, the Upa- 
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nishad calls in the aid of Revelation, which 
shows that slaying the body only makes 
matters worse. Shakespeare puts the thing 
in the mouth of Hamlet thus: “ To be or not 
to be: that is the question: To die; to sleep: 
and by a sleep to say we end the heart-ache 
and the thousand natural shocks that flesh is 
heir to,— ’tis a consummation devoutly to be 

wished But that the dread, of something 

after death * * makes us rather bear those 

ills we have than fly to others that we know 
not of.”(l) 

A deeper consideration reveals another 
thing. Suicides, in fact, resemble murderers. 
Their minds are made of the same fiendish 
mould. The recklessness which can spoil 
one’s own life would scruple very little to 
spoil the life of another* if it had only the 
opportunity or courage to do it. For the life 
of another can never be dearer than one’s own 
life. (2) It is therefore mete that the fiends 
who commit suicide are damned to the same 
hell as the devils who commit murder. 

If precepts are to be understood by 
examples, then self-immolation to preserve 
honour and chastity, or to secure the triumph 
of righteousness over wrong is not to be 

( 1 ) Shakespeare : Hamlet, Prince of Denmark, Act 3, sc. 1, 
lines 56-88. 

(2) Brihad^ranyaka Upanishad, 1-4-8. Cf. Winwood 
Reade : The Martyrdom of Man, p. 223 ; “ Martyrs and persecutors 
resem1)le one another: their minds are composed of the same 
materials. The man who will suffer death for his religious faith, 
will endeavour to enforce it even unto death.” According to 
modern Criminology, however, every man has a potential murderer 
within him. 
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classed with suicide. For the story is told 
that Dadhiciii, himself the Rishi of the present 
Upanishad condemning suicide by his teach- 
ings, did practically give up the ghost, by 
holding his breath in suspense — thereby 
bringing about the slaying of the bold and 
unrighteous demon called Vritra,(l) The 
Koran also condemning suicide, says, “ Who- 
ever shall do this maliciously and wrongfully, 
God will in the end cast him into the fire,” (2) 
which leaves room for the contention that one 
may do it honourably and rightfully. And 
if there be rightful suicide then there is also 
rightful murder, as, for instance, the slaying 
of Vritra to preserve the kingdom of righte- 
ousness. Schopenhauer also, although con- 
demning suicide, has taken exception to some 
cases of it.‘(3) 

The belief in ghost, that is, in the survival 
of the soul and its passing away to another 
sphere, is instinctive in the htnnan mind in 
every time and in every clime. As early as 
the Vedas, we find it mentioned that Subandhti 
died under suspicious circumstances and his 
brother succeeded in bringing the departed 
spirit back to tell the secret. (4) The Tantras 
indicate several ways of seeing departed 
persons and holding conversation with 
them. (5) 

(1) The Bhagavata Purana, VI-10. 

(2) The Koran; Surah IV, 33-34. 

(3) Weber: History of Philosophy (Conclusion), (towards 
the end), §71. 

(4) Rigveda 10-59-1 ; 10-60-10. 

(5) Pretasiddhi, Bhutasiddhi, etc. 
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The Bhagavacl-Gita of the Hindus(l), 
the Book of Arda Viraf of the Parsis(2), 
the Tao-teh-Ching of the Chinese(3), the 
Kal)bala(4) and the Pirqe Aboth(5) of the 
Helirews, the Bible(6) of the Jews and Christ- 
ians, the Koran(7) and the Masnavi(8) of the 
Muhammadans, all speak unmistakably of a 
hereafter for the soul. The savages of ancient 
and modern times also believe in it. But what 
is most remarkable is that Pseudo-Buddhism, 
with its doctrine of Nihilism, upholds this 
belief. (9) 

It must, however, be admitted that the 
theory of the ghost has not yet been satisfac- 
torily established by the scientific method, 


, (1) Gita: 15-7 IT. 

(2) Arda V^iraf Naniak; (throughout the book). 

(3) Texts of Taoism, Vol. 1, ch. 33 § 2, and notes on the 
chapter. — “ Man die.s and yet does not perish — the soul occupies 
the body but for a passing sojourn.’’ P. 21 and p. 76 (Legge’s 
Translation). 

(4) Kabbala Denudata, Ed. of 1677 A.D., Vol. II, part 3, 
§ 2 — the Doctrine of the Repetition of Life. 

(5) Pirque Ahoth — IV, 31-32. “ The born are to die; and 
the dead to revive. Let not thy imagination assure thee that the 
grave is the end.” 

(6) Bible: I Samuel, 2-6. “The Lord killeth and maketh 
alive; He bringeth down to the grave, and hringeth up.” 

(7) Koran: vSurah II, 26. “He will cause you to die, 
next He will restore you to life.” 

(8) Masiiavi Manavi — Book I, § 16, ver. 206-225. 

(9) “ It is imposvsihle to charge them (the Buddhists) with 
positive denial of the soul in the face of their declarations of 
future retribution. The sceptic, they say, will be born in hell or 
as a beast. The wise man will be born in a deva-loka or as a man/' 
K.. M. Banerji: Dialogues, ch. v. With this may be compared 
the Chhandogya Upanishad, 5-10-7 : — High birth by high action, 
low birth bv low action.” (For Pseudo-Buddhism see the 
Appendix at the end of this book). 



AND COMPARATIVE THEOLOGY. 


17 


although it bids fair to be accomplished before 
long,(l) 

In the sleeping state, while the real body 
lies senseless, a similar but shadowy body 
wakes up to the dreamland with full 
sensibility. (2) This is supposed to be the 
ghost-body tied to the real body by the thread 
of the vital breath flowing at the nostrils. (3) 
“ Death is the loosening of the cord to which 
God tied the life.” (4) 

MANTRA IV. 

What Revelation says about going to a 
different sphere after death is supported by 
Reason also. For there is a line of reasoning 
which makes probable the soul’s survival of 
the body. Matter is changeful; the. soul, 
being the spectator of changes, is itself 
changeless: hence it is opposed to matter. 
The body is a compound of many things; the 
soul is an indivisible unit: hence it is opposed 
to body. The mind undergoes various states; 
the soul, being the spectator of all mental 
states, is always in one and the same state: 
hence it is opposed to mind. (5) The organs 


(1) See James’ Psychology: Vol. I, ch. 10, — esp. p. 396. 

(2) Brihadaranyaka Upanishad, 4-3-9. 

(3) Chhandogya Upanishad, 6-8-2. Brihadaranyaka Upa- 
nishad, 3-7-2; 4-3-11 ff. 

(4) Chwangtzu: Book 111 (towards the end). For fur- 
ther explanation of the subject, see Mantra 17 below. 

(5) The doctrine that mind also is a kind of matter, 
extremely subtle, rare, and transparent, which, catching a reflec- 
tion of the Supreme Soul, becomes as it were an individual soul, 
is the most important point in understanding the Philosophy of 
the Upanishads. 
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of sense are dependent upon the soul for their 
functions: the soul, being pre-supposed in the 
organs of sense, is independent of them: 
hence it is opposed to the organs of sense. 
The organs of action are subject to motion; 
the soul, being the spectator of all motions, is 
itself motionless: hence it is opposed to the 
organs of action. The organs of respiration 
which carry on the circulatory functions, 
require for their existence the presence of the 
soul in the body; the soul, being the pre- 
requisite, does not require the organs of res- 
piration for its own existence: hence it is 
opposed to the organs of respiration. 

Now matter, body, mind, the organs of 
sense, action and respiration — these are all 
perishable things. Being opposed to all that is 
perishable, the soul must be itself imperish- 
able. This is the line of reasoning which 
proves the immortality of the soul and its 
consequent survival of the body.(l) 

The soul is something self-evident. It 
proves its own existence as the first thing to 
make any proof possible. It must be there 
as the condition of all knowledge and of all 
proofs. It is always and everywhere the pre- 
existing thing, being pre-supposed in the 
organs as their sine qua non, by whose aid 
alone they could perform their respective 
functions. The soul shines in its own light, all 


(1) Cf Nrisimhottaratapini Upanishad, 2; Skanda Upani- 
shad, 3 ; Brahmasutra — Sankara Bhasya, 3-30. 
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Other things shine in the light of the soul.(l) 
It is not true that the soul is a product of 
the breath; it is an independent entity — only 
tied to the body by the breath, which being 
gone, it also goes away. “ P'rom the soul is 
born the breath ’’ — not from the breath the 
soul. (2) 

The breath contains aqueous vapour 
which stains a mirror when breathed upon. 
This is held to be the vital element in breath, 
the decrease of this corresponding to the 
decrease of vitality. (3) When the soul 
departs the breath loses this quality. 

MANTRA V. 

The line of reasoning just indicated only 
proves that the soul cannot be slain at any 
time by slaying the body. It has got nothing 
to show that the soul goes to another sphere 
after departing from this. Moreover, what 
has been said of the soul, that it is changeless 
and motionless, tends rather to prove that it 
does not go from place to place. 

In answer to this the Upanishad proceeds 
to say that there is a distinction between the 
Supreme Soul and the individual soul. 

The one Supreme Soul — the Godhead 
— becomes the many individual souls by 

(1) Nrisimhottaratapini Upanishad — 2 and 9. 

(2) Chhdndogya Upanishad, 7-26-1 ; Prasna Upanishad, 
3-3; Mundaka Upanishad, 2-1-3; Kena Upanishad, 2 and 8. 

(3) Chhandogya Upanishad, 6-5-4; Birhadaranyak Upani- 
shad, 1-5-13. Cf. “This principle is the quintessence ol Reality, 
and out of it comes Truth.” (Giles: Sayings of Laotzu, p. 20). 



20 


THE UNIVERSAL RELIGION 


reflecting itself on the several tenuous investi- 
tures of its own creation called minds.(l) 
Considered apart from the mind the individual 
soul is no other than the Supreme Soul, and 
in this aspect it is transcendental, motionless, 
and absolutely self-posited. Viewed in con- 
nection with the mind it is immanent, moving 
and going to distant spheres. (2) 

This individual soul is also called Taijasa 
or spirit. (3) It is this which becomes the 
ghost after the death of the body. The body 
perishes, but the soul continues a new life. (4) 
The going of the suicide’s ghost to infernal 
regions is thus supported by reason in addi- 
tion to revelation. Suicide cannot afford a 
refuge from the storms of fate. Hence the 
Scriptures say: “Always mindful of the 
immortality of the soul, go onward through 
time, radiant with joyfulness. Ready to suffer 
all things that may be cast to thy lot— let 
come what come may — it behoves thee not to 
be ever perturbed in spirit.” (5) 

The Philosophy of the Upanishads admits 
the existence of soul, in more or less uncon- 
scious state, in even the grossest matter. The 
whole creation is based on an unconscious 


(1) See Supra. Cf. Satasloki of Sankara, verse 50. 
Also the Brahmavindu Upanishad, 12: — “Like the moon on the 
ripples.” 

(2) Satasloki of Sankaracharyya, verse 29. The Bhaga- 
vad-Gita: ch. 15, ver. 7-9. 

(3) Panchadasi I, 24. Cf. Mandukya Upanishad, 4. 

(4) Chhandogya Upatiishad, 6-11-3. Aitareya Upanishad, 
2-4. Brihadaranyaka Upanishad, 4-4-4. 

(5) Nadavindu Upanishad, 21. 
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basis (Maya) projected from the original con- 
sciousness. Hence consciousness — the soul — 
is behind and at the root of everything in 
creation. “ The Supreme Soul, although self- 
conscious, yet by making ignorance also one 
of its objects for knowledge, becomes as it 
were unconscious in some cases, thus feigning 
a sleeping consciousness, of which the appa- 
rently lifeless matters are composed.”(l) 


MANTRA VI. 


When, by comprehending rightly the 
relation between the Supreme Soul and the 
individual soul, a man habitually sees all in- 
dividual souls as dwelling in the Supreme Soul 
and the Supreme Soul as dwelling in all indivi- 
dual souls, then, and precisely because of such 
insight, he cannot be ever subject to those 
violent and insane passions of jealousy or 
hatred which drive the ignorant to suicide. 
He is automatically lifted above the possibility 
of suicide. 

The Madhyandina Recension of this 
Upanishad towards the end gives direction to 
contemplate on the Supreme Soul by the ana.- 
logy of the all-pervading space, (2) Just as 
all things dwell in space and space dwells in 
all things, even so is the case under contem- 
plation. 


THE RAMAKRISMNA MISSirON 
institute of culture 

L I B R A RT 


OOL PARK. CALCUTTA .29. 

(1) Nrisimhottaratapini Upanishad, 9-1. 

(2) “ Om Kham Brahma.” 
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THE DOCTRINE OF AHIMSA OR 
NON-HATE IN RELIGION. 

The word Himsa signifies slaughter. To 
slay requires an unsympathetic attitude of 
mind towards the victim, which, in positive 
term, is called hatred. Himsa, therefore, is 
hatred, — that narrow mood of mind habitual 
to vulgar people who take for dead all whom 
they do not like.(l) Hence its opposite, 
Aliimsa, is non-hate, absence of hatred, that 
is, in positive term, sympathy or love. 
(Schopenhauer: Ueber das Fundament der 
Moral, § 18). (2) 

It has been said that absence of hatred is 
the summit of religion. (3) Hatred has been 


(1) See James: Principles of Psychology, Vol. I, p. 312. 

(2j Cf. Weber: History of Philosophy, p. 553 (Rngl. 
Traiisl. by Frank Thilly). The term x\himsa occurs in the 
Upanishads; and comparing the Chhandogya Upanishad (3-17-4) 
with the Brihadaranyaka Upanishad (5-2-3), it would be found 
that the original meaning of Ahimsa is the same as Daya, 
which is synonymous with sympathy, love, mercy, benevolence, 
good-will, etc. That this is the real meaning of the term is 
determined liy the text of the Mahabharata which says that 
“ Ahimsa towards the wicked is Himsa towards the virtuous.'^ 
{Ahimsd sddhu-himsd : — Mahabharata, Santiparva, Rdjadharma, 
15-49). In this text, Himsa cannot mean the sacrifice of animals, 
which is supposed to be its only meaning; while Ahimsa 
evidently means * total absence of hatred towards wrong-doers/ 
i.e., absolute forgiveness of all injuries; — and the whole text 
cited above, which literally means “ sparing the wicked is killing 
the virtuous,” aims to give expression to the fact that charity 
is the negation of morality. 

(3) Ahimsd paramo dharmah”: — Mahabharata, Adi- 
parva, 11-13; Aswaniedhaparva, 43-21; Anusasanaparva, 115-1; 
115-25; 116-38. 
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compared to a fiercely burning fire, which 
makes heated — it is true — all those who 
happen to come near it, but entirely consumes 
the very heart of the thing wherein it rages. (1) 
When secretly nourished and fomented it 
gathers strength beyond all control and 
results in murder, if expressed, or in suicide, 
if repressed. The doctrine of non-hate has 
therefore found its place in all religions, for 
the object of Religion is to ensure peace and 
harmonious development. People who are 
prone to hate would indeed be the best work- 
ers of the world if the fire of their hatred 
were quenched and their wasting energies 
given a good direction, (2) It is of them that 
Shakespeare has said: “ Some fierce thing 
replete with too much rage, whose strength’s 
abundance weakens his own heart; ”(3) 
“ Making a famine where abundance lies, thy- 
self thy foe, to thy sweet self too cruel. ”(4) 
Hence arises the all-important problem: 
How to avoid falling into the vicious habit of 
hating. (5) 

(1) Cf. Viclyaranya Swamin in his Jivanmukti-viveka, 
ch. 2, towards the end ; (the verse beginning with Namo astu 
kopadevaya/' etc.). 

(2) Cf, John Tyndall on ‘ Faraday as a Discoverer.’ For 
otlier instances, see Smiles: Character, pp. 160-170. 

(3) Shakespeare: Sonnets, 23 (lines 3-4), 

(4) Shakespeare: Sonnets, 1 (lines 7-8). 

(5) Cf, the Sayings of Nietzsche: '‘To save men from 
revenge that is for me the bridge towards the highest hope. This 
is the true, ideal selfishness: ever to restrain the soul, that our 
productiveness may come to a beautiful issue.’’ 'And again, ** I 
love him who wastes his life. I love the great despisers; for they 
despise themselves. Surely man is something that hath to be sur- 
passed.” 
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The old teaching that hatred will be 
quenched as soon as due revenge is taken,(l) 
— life for life, eye for eye, tooth for tooth, — has 
been found to be not to the purpose. For 
hatred, like all other passions, becomes more 
and more violent by exercise, so that the more 
it victimises, the more becomes its demand for 
newer victims. Hence it is that the counter- 
active of hatred — love — has the highest place 
assigned to it in religion, God Himself being 
called Love.(2) 

As one who wears a pair of red glasses 
to see some one object in the colour of red, 
must perforce see all other objects also in the 
same colour, so the mind which is poisoned 
by hatred upon an enemy becomes embittered 
towards the whole universe. 

“ Plato says very finely that a man should 
not allow himself to hate even his enemies — 
because, says he, if you indulge this passion 
on some occasions, it will arise of itself on 
others; if you hate your enemies, you will con- 
tract such a vicious habit of mind as by degrees 
will break out upon those who may be even 
your friends or those who are indifferent to 
you. I might here observe how admirably 
this precept of morality, which derives the 
malignity of the passion from the passion 
itself, not from its object, answers to that 


(1) Bible: Exodus, 21-24; Leviticus, 24-20; Deuteronomy, 
19-21. The same idea dominates the Hindu codes and the Maha- 
bharata. 


(2) Bible: John; 1st Epistle, 4-8. 
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great rule which we^s dictated to the world 
a hundred years before the philosopher wrote; 
but instead of that I shall only take notice 
with real grief of heart that the minds of many 
good men among us seem soured by paltry 
principles, and alienated from one another in 
such a manner as seems to me altogether in- 
consistent with the dictates either of reason or 
religion.”(l) 

The great rule referred to is that which 
was dictated to the world by Gautama Buddha, 
the founder of Buddhism. “ Hatred does not 
cease by hating at any time; hatred ceases by 
not-hating: this is its nature.”(2) Centuries 
afterwards, the same golden rule of charity 
was dictated to the world in more positive 
terms by the Prince of Peace as his balm of 
hurt minds; — “ Love your enemies. ”(3) 
But before Buddhism, Taoism had dic- 
tated the same rule to the world in dififerent 
terms: “ Requite injury with kindness. ”(4) 
“ Be thou among the persecuted and not 
among the persecutors. ”(5) 

The present Upanishad, however, contains 
in this Mantra, the earliest enunciation of 

(1) Quoted from memory. 

(2) Dhammapada, 1-5; also 17-3. Compare also the 
Vedic Text: ‘‘Let one bridge over the otherwise unbridgeable 
stream of hatred by non-hate/' (Sama Veda, Chhanda Archika, 
6-1-9: — “ Akrodhena krodham/') 

(3) Tesiis: 'fhe Sermon on the Mount. (Bible: Matthew, 

5-44). ‘ 

(4) Giles: Savings of Laotzii, p. 51; Legge: Texts of 
Taoism, Vol. 1, p. 92. 

(5) Bettany: World’s Religions. 
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the doctrine of non-hate in religion. As it is 
the earliest it is also the best; for it does not 
lay down the doctrine as a dictatorial com- 
mandment, but only reveals the secret under- 
lying the whole thing as it stands in nature, 
thus appealing to the understanding and leav- 
ing every man free to take the better course by 
his own judgment. It is a complete religion 
of enlightenment in itself — a true insight into 
man’s nature as part of the nature of things. 
“ When this insight is secured, the virtues 
of non-hate along with all the excellent quali- 
ties of the heart and the head, accrue of 
themselves like so many ornaments natural 
to it, without the need of any moral train- 
ing. ”(1) Man becomes subject to hatred by 
looking at the separateness of the individual 
souls; he rises above hatred by his insight into 
their unity in the one Supreme Soul abiding 
in all of them. “ In you, in me, as well as in 
all other things, is the one Supreme Soul. 
The wrath which you cherish towards, me, 
unforgiving as you are, is therefore an insane 
delusion which serves no otlier purpose than 
to deprive you of the tranquil mind.”(2) For, 
“ the self that is thine is the self in all living 
things. ”(3) Hence it has been said: “The 
intelligent eye which sees the universe as full 
of the Supreme Soul is just the eye wanted, — 
not the Yogin’s eye which is to see the tip of 

(1) Naishkarma Siddhi, 4-69. 

(2) Sankaracharyya in his Mohamudgara. 

(3) Brihad^ranyaka Upanishad, 3-4-1; cf. Gough: philo- 
sophy of tlie Upanishads, p. 161. 
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one’s nose.”(l) Therefore has the present 
Upanishad well said: “ precisely because of 
his having such insight he will automatically 
cease to hatc.”(2) Thus is the mind lifted 
above hatred, and thus love, freed from its 
impediment, grows great of itself. There is 
nothing in it of that dictatorial method which 
naturally puts the mind in revolt. It follows 
the persuasive method. Discovering the soul 
that is in himself to be the soul that fills the 
universe, a man lets his self-love expand into 
universal love. (3) Universal love does not 
mean that a man is to make a profession of love 
to everyone whom he may happen to meet 
with, but means that he is to lovingly accept 
the whole universe as it is under the will of 
God, without in the least hating anything in 
it. (4) Love in all its forms is the sovereign 
remedy for checking the growth of hatred. 
And the practice of love, if it is to end in 
universal love, must begin with love to an 
enemy. 

However, the total absence of hatred, the 
summit of Religion, is never logically reached; 

(1 ) Tejovindu Upanishad, 1-29; quoted by Saiikaracharyya 
in his Aparokshanubhuti, ver. 116. 1'his condemns the practice 
of Yoga when not combined with the culture of Onosis. 

(2) “ Tato na vijucjupsatc '' in the 'Text. 

(3) Cf. Buddha’s saying: “ And he lets his mind perva('le 
all the four quarters of the 'world with thoughts of love, far- 
reaching, grown great, and beyond measure.” (Rhys Davids: 
Buddhist Suttas, the Tevigga Sutta, ch. 3). 

(4) The Sanskrit word Visvaprema aptly expresses the 
idea, for it literally means, love of the universe ; that is, reconcile- 
ment of man’s will with the will of the universe. Cf. Marcus 
Aurelius Antonins Caesar: ‘‘I wish all that thou wishest, O Uni- 
verse !” 
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for it implies hatred turned upon itself — 
hatred against hatred.(l) Moreover, in prac- 
tical life, hatred has its undeniable raison 
d’Hre in the fact that it is the mainstay of the 
kingdom of righteousness, for righteousness 
derives all its power from the hatred which is 
planted in hurnan nature towards the 
wrong. (2) A little reflection will show that 
too often does the doctrine of non-hate in its 
extreme form of love to enemies set aside all 
the demands of justice; too often is charity the 
negation of morality, (3) — is only a decent 
disguise for the want of moral courage to 
bring bold and powerful offenders to justice; 
too often is forgiveness only a masked form 
of weakness or imbecility, — a prudent policy 
dictated by the natural fear of having enemies 
or of losing supporters, — a dastardly act 
which gives up the virtuous to the tender 
mercies of the wicked. (4) The need of 


(1) Cf. Jivaiimiikti-viveka of Vidyaranya Sw^min, ch. 2, 
(towards the end) : — “ If hatred is legitimate against the doer of 
evil, then why not hatred against hatred itself which is the 
worker of the greatest evil There is a Vedic Text which says : 
** Fight out all our natural despites and hateful abhorrences/^ — 
Rig Veda, 6-48-10; Mama V eda, 2-974. 

(2) Cf. “ Just as the tiger protects the forest and the forest 
protects the tiger, so do hatred and righteousness protect each 
other.** — Mahaldiarata, Udyogaparva, 29-55. 

(3) On charity as the negation of morality, see Huxley: 
Prolegomena to Evolution and Ethics, p. 32. 

(4) Mahabharata, Santiparva, Rijadharma, 15-49: — 
** Ahims^ sadhuhimsa, ” i.e., sparing the wicked is killing the 
virtuous. Also cf. Ibid., 88-21 ff. Cf. “ War and courage have 
done more great things than charity. Not your sympathy but 
your bravery hath hitherto saved the victims.” — Nietzsche: Thus 
spake Zaratlnistra, § X. 
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judicious hatred will make itself felt in life 
ever and anon in spite of all the gospels and 
revelations of religion. “ There is a time to 
love, and a time to hate; a time of war, and a 
time of peace.”(l) “ If the king makes no 
discrimination between right and wrong, 
then society would be a choas of utter 
darkness.” (2) “ If the gods have turned 

indifferent to morality, if the Rulers of the 
universe do not prefer the just man to the 
unjust, it is better to die than to live,”(3) 
The too-forgiving a man invites the crimi- 
nal class to exercise their criminalities upon 
him, even as does the frog invite the serpent 

(1) Billie: Ecclesiastes, 3-8; cf\ Mahabharata, Rajadharma, 
94-9; 102-29. 

(2) Mahal )hcirata, Rajadharma, 15-32. The sword and 

the sceptre in the hands of the king are the syml)ols of the adminis- 
tration of righteousness by Royalty. The king is in duty bound 
to protect all his subjects from wrongs and violence. If he cannot 
do it, then he must arm his subjects that they might do it for 
themselves. Even the weaker sex are endowed by nature with 
the spirit of righteousness. The high-spirited and chaste wives 
of the olden times refused to have husbands at all rather than 
have cowardly husbands who could not protect them; — and they 
used to wear a small weapon (kripdna) in the twisted braids of 
their hair (beni) to keep themselves mindful of their right to 
guard their virtue (dharma). The Vedas say: The Law of 

Righteousness (Dharma) is the King of Kings, far more power- 
ful and rigid than they: nothing can be mightier than Dharma, 
by whose aid, as by that of the highest monarch, even the weak 
may prevail over the strong.” (Satapatha Brahmana, 14-4-2-23; 
Brihadaranyaka Upanishad, 1-4-14). The following occurs in 
the Mahabharata, Rajadharma: — “When all the children of the 
world go to sleep, the rod of the king still remains awake, like 
the grandfather watching over the protection of the infants.” 

(•3) Socrates. {See James Seth: “Ethical Principles,” 
the Problem of God, p. 421). Gods and Goddesses are represent- 
ed as armed with weapons to defend the righteous and destroy 
the unrighteous. The Law of Karma (Retribution or Divine 
vengeance) is based on God’s hatred towards the wrong. 
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to feed upon it.(l) “Weakness, in every 
form, tempts arrogance.”(2) Wherever a 
weak point is discovered invaders and niolest- 
ors will gather around it, “ Worse almost 
than criminality is weakness, except that 
crime besides being crime, is itself a certain 
kind of weakness.”(3) Let him who loves 
peace prepare for war. (4) The so-called 
“ right-speaker ” must be met with right 
speech; the dealer of wounds must be dealt out 
wounds. For he who has made a lion of him- 
self is to be transformed into a fox only by 
the advent of a new and greater lion in the 
path; and he who has taken Satan for his 
model will be a lover of evil-doing and no- 
thing short of the Devil until he is confronted 
with a greater Satan than himself. 3o5i9 

.(1) Mahabharata: Banaparva, 28 — (7-24); Udyogaparva, 
33-48; Dronaparva, 198-27; and Apaddharnia, 160-34 If. 

(2) Foster’s Decision of Character: Letter I, para 15. 

(3) Dowden : “Shakespeare, His Mind and Art”;p. 73. 
Cf. Nietzsche : “ The weak ask for liberty ; the .strong ask for 
rule.” 

(4) Motto extensively used by all cla.sses of people. Cf, 
Fredor von Koppen: The Armies of Europe. Also cf, the 
Speeches of Ceorge Washington: — “To be prepared for war is 
one of the most effectual ways of preserving peace.” 

1'he Vedas also defend religious warfare and extol the war- 
riors. See Rig Veda, 10-87-22 and 10-154-3. The same is the 
teaching of all the Great Epics of the world, and particularly of the 
Bhagavad-Gita and the Durga-Saptasati of the Hindus. The 
sublime is not in the mountain peak, nor is the beautiful in woman’s 
face: — both the sublime and the beautiful blend together in the un- 
conquerable mind which makes for righteousness even unto death, 
which faces all the terrors of life in order to secure the triumph 
of the right over the wrong. Nothing commands the respect of 
man so much as the moral courage of the hero who sacrifices his 
body to preserve his principle, and nothing is so much hateful 
to man as the timid saint who forgives through cowardice. The 
warlike character of the Devas certainly does honour unto them. 
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“Yes! maugre all thy dreams of peace still 
must the fight unfair be fought; 

Where thou may’st learn the noblest lore 
to know that all we know is nought.”(l) 

This is the conflict of love and hatred, — 
of justice and forgiveness; and herein are to 
be found the roots of all the contradictions of 
life, and of all its dire tragedies. Iniquity is 
a strong party; a bold, unrighteous man com- 
mands the admiration of millions of men and 
has a party of his own to support him in his 
career of wrong-doing. Witness the stories 
of Satan in the Bible, of Paris in the Iliad, of 
Ravana in the Ramayana. Those stories 
themselves tell that millions of men sacrificed 
their own lives for the sake of securing 
triumph to a wrong-doer over the righteous. 
In the Great War of the Mahabharata, Arjuna, 
whose cause was right, thought that nobody 
would come to support Duryodhana, whose 
cause was wrong: so, when the battle began, 
he asked his leader Krishna to show him who 
were the men that would take the side of a 
wrong cause. To his utter dismay he saw 
that not only had countless men espoused the 
w]^ng cause, but that among them were 
so^ of the best men of the day, like Bhisma 
himself. Seeing this Arjuna grew faint- 
hearted and pretended to give way to the 
demands of love and forgiveness in p reference 

(1) Th€ Kasidah of Abdul Yezdi (Engl. Transl. by 
Burton). Cf. “Nothing prohibited,— except weakness. Throw 
not away the hero in thy soul. Ye are not great enough not to 
know hatred and envy. Then be great enough not to be ashamed 
of them.” (Sayings of Nietzsche). 
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to th^ joys of conquest; but Krishna pointed 
out to him that it was not love but weakness 
of heart and unmanly fear which prompted 
him to forgive and forget: and thus did 
Krishna incite Arjuna, raising up his spirit 
with instructions and remonstrances, to wage 
the war of righteousness against the wrong- 
doer,(l) And, as in the good old days so in 
these modern present times, given the existr 
ence of wrong-doers, hatred will have its 
raison d’etre, and even the most peace-loving 
of mankind must have their ultimate recourse 
to war. The Rishi Dadhichi, the Rishi of the 
present Upanishad, — though being himself 
one of the first enunciators of the Doctrine of 
Non-hate in Religion, yet sacrificing his life 
in order to encompass the death of the re- 
doubtable wrong-doer Vritra, — affords for 
all times the best illustration of hatred’s un- 
deniable right-to-be. (2) In fact, the term 
he has used here means to say that the seer will 
not choose to be a hater, though he might 
fnake a show of hatred if occasion demands it 
of him. (3) Elsewhere in this Upanishad 
there are other terms which imply the neces- 
sity of hatred in some form or other: for 

(1) Gita: i-23 to 2-3. Cf. also the Gathas; 32-6; — 
“ Hatred is desired for these much-hating ones/^ (See the Pahlavi 
Translation of the Zend-Avesta Text in Mill's Gathas, p, 94). 
The same idea rims through the Fargards of the Vendidad. 

(2) The Bhagavata Parana, 6-10. Cf, Nietzsche: ‘‘Even 
virtue cannot be made to reign by virtuous means." (Orage's 
Nietzsche ; p. 97) . 

(3) In the term “ Vijugupsate," Vi is a prefix meaning 
intensity, and jngups is a root denoting love of hatred or malicious- 
ne.^ ; — the term thus meaning ‘‘ will not lay hatred to his heart." 
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example, “ Don’t greed ” (Mantra 1), “ Take 
heed of thy acts ” (Mantra 17), “ Lead us by 
the right path, ” (Mantra 18), — all such moral 
precepts require the co-operation of an active 
factor in the shape of hatred towards the evil. 

There is an original Vedic Text which 
says: “ Prajapati (i.e., God in His aspect of the 
Preserver of His Creation) evolved both the 
true and the false. Prajapati adjusted hatred 
to the false and love to the true. ”(1) The 
myth of the “ Birth of the Sword-god ” in the 
Mahabharata, allegorically describes the 
evolution of hatred and war as a law of 
Nature, — a necessary relation arising from 
the very nature of things. (2) 

The Buddha seems to have been aware of 
the fact. His doctrine of Karma is grounded 
on retribution(3) — the return of evil for evil 
and good for good, in a future life if not in 
this life. Elsewhere he speaks of the virtue of 
non-hate as a less universal possibility : “ Let 
us live happily, not hating those who hate us. 
Among men who hate us let us live free from 
hatred.”(4) This means to say that the 

(1) The White Yajurveda, 19-77; the Charaka Sdkha of 
the Katha Samhita of the Black Yajurveda, 38-1 ; Maitrayaniya 
Samhitd, 3-11-6; Taittiriya Brahmana, 2-6-2-3. 

(2) The Mahabharat Apaddharma, ch. 166 (the whole 
chapter). 

(3) On Justice as based on a primitive egoistic resentment, 

Sully: “ Human Mind,’’ Vol. JI, p. 159: 

(4) Dhammapada, 15-1 ; cf, Mahabharat, Apaddharma, 
139-47 : The injurer does not forgive even when he is forgiven, 
for the injury he has done inspires fear within him, — ^keeps him 
always in dread of a return.” And elsewhere, ” The wicked 
person, even when he is himself undergoing the greatest afflictions, 

3 
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wicked will never cease to hate the good 
although the good may cease to hate the 
wicked. The Bible, however, is more ex- 
plicit on this point: “ Hate the evil and love 
the good, and establish judgment in the 
gate; ”(1) “ Cast abroad the rage of thy wrath 
and behold everyone that is proud and abase 
him. Tread down the wicked in their place. 
Then will I also confess unto thee that thine 
own right hand can save thee.”(2) “ Upon 

earth there is not his like who is made without 
fear.”(3) Christian mystics modified Jesus’ 
doctrine of universal love by saying: “ Hate 
the sin and not the sinner.” On the cross Jesus 
asked forgiveness for the soldiers who knew 
not what they were doing, — who were only 
carrying out the orders given them, — but he 
never forgave the High Priest on whom rest- 
ed the whole responsibility of his murder. 
“ Hereafter you shall see the Son of Man 
sitting on the right hand of Power ” — he said 
with looks directed towards the High 
Priest (4) meaning that God will not forgive 
him — not even if Jesus forgave him. So the 
Koran also says: “A sanction is given to 
those who, because they have suffered out- 
rages, have taken up arms: and verily God is 


cannot yet give up tormenting others. Always brooding over 
thoughts of hatred and planning injuries to others, he goes to 
sleep and wakes up again in perfect happiness.” 

(1) Bible: Amos, 5-15. 

(2) Bible: Job, 40, (11 to 14). 

(3) Bible: Job, 41-33. 

(4) Bible : Matthew, 26-64 ; Mark, 14-62 ; Seely’s Ecce 
Homo, p. 277. 
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powerful to succour them.”(l) And this 
precisely gives to hatred its right-to-be. 

But hatred’s right-to-be is only a condi- 
tional right. For hatred is necessitated 
by the kingdom of righteousness, and the 
kingdom of righteousness is conditional upon 
the existence of wrongs, righteousness exist- 
ing by opposition to wrongs. With the abo- 
lition of wrongs, righteousness is also abo- 
lished, and hatred consequently dies out, 
leaving love to expand without limit. Not 
the kingdom of righteousness but the king- 
dom of love is the higher stage in the process 
of perfection. (2) Love being a process of uni- 
fication, argues the progressive unity of all 
the individual souls into the one Supreme Soul, 
wherein love endures for ever. Agreeably to 
this, although conversely, the Upanishad has 
said that insight into this unity frees the mind 
from hatred. Thus freed from its passing 
alliance with hatred, the mind is left to work 


(1) Koran: Surah 22, vense 40. 

(2) The kingdom of righteousness is perfected when pro- 
I^hets possess the rule of the earth and people follow them in the 
path of truth. — Daniel: VII, 14-18, It is said that what is 
dreamt in a “ dream within dream ” is true. The power to see such 
dreams is the secret of prophetism and the prophet is therefore 
called a dreamer of dreams (Bible: Deuteronomy, 13-1). This 
power accrues to man by the tedious practice of tracing mentally, 
on going to sleep every night, the details of the day's happenings 
in the backward direction, — ‘‘ commencing with the last and work- 
ing through the day in the reverse order until the first happening 
of the morning.” The acquisition of this power helps man to 
bring secret crimes and hidden sins to light, and is, therefore, 
the keystone to the Kingdom of Righteousness. It must be con- 
fessed that the matter has not yet been brought under the scientific 
method. 
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out its salvation through love. Thus is 
established the ultimate triumph of love over 
hate, and the truth of the saying that God is 
Love. Viewed in this light, the practice of 
love — religion in its truest sense — is higher 
than the dealing of righteousness, and the 
law of forgiveness higher than all the austere 
laws of justice. In fact, charity, although 
it may be the negation of morality, is doubt- 
less the higher morality. (1) “ Tdie interval 

which is infinite between body and mind 
represents the infinitely more infinite distance 
between intellect and charity.” (2) Such is the 
doctrine of Ahimsa or non-hate in Hindu 
Philosophy(3) the best expression to which 
has been given by the founder of Buddhism, 
who is erroneously supposed to have been the 
’ original propounder of this doctrine. (4) 
Thus does he enunciate it: — “ Knowing his 
own guiltiness (or believing in his own 
Karma) a man can easily bear his sufferings 


(1) Mahabharata : Uclyogaparva, 33-49 ff; Dronaparva, 
198-59. 

(2) Blaise Pascal: (quoted by Adams in his Secret of 
Success, p. 222). 

(3) Ahimsa paramo dharma.” 

(4) The supposition that Buddha was the original pro- 
pounder of the doctrine of Ahimsa, has led to this doctrine 
being supposed to be anti-Vedic and heterodox, by men who 
suppose Buddha himself to have been anti-Vedic. In fact, how- 
ever, the doctrine existed in the World-old Religion of the Vedas 
from time immemorial ; cf. Sama Veda, Chhanda Archika, 6-1-9. 
The text “ Ahimsa paramo dharma ” frequently occurs in the 
Mahabharata ; cf. Supra. — The term “ Ahimsa ” occurs in the 
Upanishads; cf, the Chhandogya Upanishad, 3-17-4. It occurs 
also in the Yoga Sutras of Patanjali, 2-30. 
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at the hands of others, as the mete retribution 
of his own acts; but him I call the true saint 
who, armed with the stren^h of unshakable 
forgiveness, submits to the extreme penalties 
of the fetters and the gallows without feeling 
the least hatred towards his enemies, althou^/h 
fully* conscious of his own perfect guilt- 
lessness ”(l) The mellow tone of this all- 
forgiving love pervades the whole range of 
Buddhistic literature and fills its melodies with, 
a sweetness which is redolent of the days of 
innocence and artless simplicity. (2) No 
wonder, therefore, that Buddhism found its 
way to the Poles and the Antipodes; for, 
erring humanity everywhere stands in need 
of forgiveness and restoration to love, — of 
that mercy by which it lives and for which it 
cannot but make the way. (3) 


MANTRA VIL 

The stage of universal love just indicated 
is not the final stage in the progressive life of 
man, nor does it lift him above all possibilities 
of suicide. For grief and despair are more 


(1) Dhammapada, 26-17. This .saying is justly held to be 
unparalleled in the religious literature of the world. 

(2} Cf, the “ Thera-Gathas ” and the “ Theri-Gathas.'' 

(3) C/. Holmboe; “ Traces of Buddhism in Norway before 

the introduction of Christianism.” (Paris). Also c/. Alphonse 
Germain : ‘‘ Buddhism in ancient Mexico according to recent 
discoveries.” (Etudes Franciscaines ; Paris ; 1905 ; Vol. ^ 13) . 
The Saint Josephat of the Christians or Yudasatf of the Arabs is 
the same as the Bodhisattwa (i.e., Buddha). [Cf, the story of 
Barlaam and Josaphat by John of Damascus; and see Liebrecht’s 
‘‘Jahrbuch”]. 
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potent causes of suicide than hatred, and the 
universal lover, with his heart full of tender- 
ness to others, is no proof against these. Well 
has the poet sung: — 

“To each his sufferings: all are men 

Condemned alike to groan; 

The tender for another’s pain. 

The unfeeling for his own.”(l) 

The highest stage of progress in the his- 
* tory of the individual is reached when some- 
how or other he is perfectly enlightened into 
the great truth that the world is not a reality 
— that the one Supreme Soul has become all 
the things of the creation, in the same way as 
the soul of man becomes all the things of his 
dream. (2) When this stage is reached, what 
is grief, what is despair, for him who admits 
reality to the one thing Soul only ? For, by a 
thorough comprehension of the dream-like 
unreality of all other things he ceases to have 
desires and affections for them, and thus 
passes beyond the reach of grief or despair. (3) 
Combining his previous knowledge of the 
oneness of all the many souls(4) with his 
present enlightenment into the truth of the 
one and the falsehood of the many, the sage 
is now lifted beyond all the possibilities of 


(1) Gray: Ode, on a Distant Prospect of Eton 
College, (lines 91-94). 

(2) See later on for clear exposition. 

(3) Without this thoroughness, the unfeeling man— wise 
in his own conceit — will be only an inveterate miser, as is so 
often the case with the " professed moralist ” (Dharmadhzmjin). 

(4) Indicated in the previous Mantra. 
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suicide — beyond hatred, grief and despair. 
Of him may be truly said; — 

“ This man is freed front servile bands 
Of hope to rise or fear to fall; 

Lord of himself, though not of lands; 
And having nothing, yet hath all.”(l) 

At this stage there is neither hatred nor non- 
hate. (2) Elsewhere it has been said: “ By 
the practice of the true Philosophy, the sage 
detaches himself from joys and griefs. ”(3) 
Also “ If thou art intent on salvation be care- 
less of both enmity and friendship, both war 
and peace, and look upon all things with 
equanimity,” — with an eye which regards 
them both in the same light of unreality. (4) 
The doctrine of absolute forgiveness taught 
by Buddha(5) or the doctrine of perfect love 
taught by Christ (6) becomes possible only 
at this stage of enlightenment. (7) It is not to 
be feared that at this stage a man would avoid 
work; rather, he will find himself fit for any 
work, without feeling humiliation or elation 
in it. 

The subject of suicide has been dealt 
with at some length, because religious mania 
too often tends to it. (Hegel). 

(1) Sir Henry Wotton: The Happy Life. 

(2) Dattatreya: Avadhuta-Gita, 1-29. 

(3) Katha t?panishad: 1-2-12. 

(4) Sankaracharya : Mohamudgara. 

(5) See supra. It seems that Buddha knew the ‘great 
truth that the soul is the creator {see Dhammapada, 11-9). 

(6) S,ee supra. 

(7) For, if life is understood to be no more than a self- 
created dream, then one would naturally cease to entertain hatred 
towards the enemy he has created unto himself. 
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THE PHILOSOPHY OF THE 
UPANISHADS AND WILLIAM 
SHAKESPEARE. 

In this Mantra, the present Upanishad 
gives expression to its philosophical teaching. 
Elsewhere Dadhichi, the Rishi of the present 
Upanishad, with greater felicity of expression, 
puts forth the same idea thus: “The one 
Supreme Soul without breaking its oneness be- 
comes all the many forms of the creation ”(1) 
in the same way as the dreamer’s soul be- 
comes the many things of the dream-world 
fictitiously yet all the while remains the one 
that it is in reality. (2) In the language of the 

(1) Brihadaranyaka Upanishad, 2-5-19. Cf, Rig Veda 
Samhita 6-47-18; also 3-53-8. 

(2) Brihadaranyaka Upanishad, 4-3-9 to 19. The faculty 

^of dreaming is the clue which the soul keeps to itself to solve the 
riddle of the universe and to find its way out of the tangled maze 
of the creation. Compare the text: Tadasya rupam prati- 

chakshandya “ This is meant to reveal the true form of him, 
the Atman or Soul ” (Max Muller’s Translation of the Brihada- 
ranyaka Upanishad, 2-5-19). 

In dream this happens: a thing is lost and, after a time, is 
found and identified to be the same thing. But the thing was not 
a reality. In like manner, this world of sensations is lost during 
sleep and again found on waking to be the same world. The world 
is not a reality for that any more than the thing lost and recovered 
in a dream. Such is the clue of dream. 

In the phenomena of dream there are mysteries which defy 
all attempts at so-called scientific explanations. A dream may 
let us deeper into the secrets of Nature than a hundred concerted 
experiments."' (Emerson: Essay on Nature, the last section, — 
‘Prospects'). “Certainly in the obscure phenomena of mind, 
those, relating to memory, dreams, * * ♦ there are many inexplic- 
able and almost incredible facts, and it is equally unphilosophical 
to believe or to disbelieve without clear evidence." (Jevoiis: 
Principles of Science, chap. 29, Art. “Unclassed Exceptions," — 
towards the end of the Chapter) . 

As for the question whether man became a soul or the soul 
became a man, the answer is that the soul became a man. In the 
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Upanishads, in dream one does not see a thing 
but becomes himself that thing — assumes the 
forrns of things which he has seen in 
waking. He thus spins a universe in dream 
out of his own mind-stuff; — he becomes the 
space and weaves a world into it; he becomes 
the light by which he sees the dreamland 
things; truly, he becomes all the things which 
he sees therein, for he enters the dreamland 
all alone.(l) And yet all the while he 
remains what he is — an indivisible unit; for 
he does not .gather himself up on waking.(2) 
In like manner, the Supreme Soul creates the 
universe by becoming all the visible and 
invisible forms which constitute it, without 
for that forfeiting its own transcendental 
unity. (3) Therefore are these sayings, All 
this whatsoever is the self.”(4) All this was 
the self.”(5) “ All kinds of things are forms 

of this self only.”(6) “ The world is a delu- 

Bible (Genesis., 2-J), it is said that “the Lord God formed man 
of the dust of the ground, and breathed into his nostrils the 
breath of life; and man became a living soul/' This, however, 
is liable to criticism, if criticism be permitted. Comi)are the 
following : “ A superadded independent soul could not have been 
put into man, and he be said to have become that soul. Yet it is 
said of Adam, that he, on receiving the breath of life, became a 
living soul.'’ (Uriah Smith: “Here and Hereafter”: p. 43, 
ch..3, § 3). 

(1) Cf, Brihadaranyaka Upanisjiad, 4-3-9 to 13. (As for 

the much-disputed point concerning the place of brain as the 
organ of mind in such philosophies, see James : “ Principles of 

Psychology,” Vol. I, p. 178), 

(2) Brahma-sutra Sankara-3hasya, 2-1-28. 

(3) The above, 2-1-27. 

(4) 'Idam sarvam yad ayani ”:-~Brihadaranyaka 

Upanishad, 2-4-6. ^ 

(5) The above, 2-4-14. 

(6) The above, 1-5-21. 
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sion.”(l) “ The self is the light of lights.”(2) 
“ The space springs. up from this, the self.”(^) 
“ Time proceeds from the self.”(4) . Says 
the God of Israel: “I form the light and 
create darkness.”(5) . “I stretch out the 

heavens.”(^) 

The question may legitimately be raised 
that dream is based on ideas derived originally 
from things known in the waking state:(7) 
— what, then, is the original idea on which the 
creation is based? To this the Upanishads 
give the following answer: — 

Consciousness (Pure Reason) is the first 
thing to begin with: the thing-in-itself. It is 
absolute, i.e,, transcends time and space. It 
perceives its own existence as the Self; — it is 
the Self-conscious (Supreme Soul). It is 
infinite, for there is nothing outside it that 
xould set a limit to it; — it comprehends and 
encompasses everything within itself. Being 
infinite, it would, of course, comprehend both 
the Self and the Not-Self; — if would take 
cognizance of ignorance along with 
knowledge; of unconsciousness (or self- 
forgetfulness) along with self-consciousness. 
The idea of the Not-Self takes the form of 


(1) Mandukya Upanishacl, Gauclapada-Karikd, 1-17. 

(2) “ Jyotisam jyotih ” : — Brihadaranyaka Upanishad, 

4-4-16; Bhagavad-Gita, 13-17. 

(3) “Atmana akasah sambhutah”; — Taittiriya Aranyaka, 
8-1; Taittiriya Upanishad, 2-4. 

(4) “ Akshardt sanjayate kalah’': — Atharva-sirah Upani- 
shad, 6. 

(5) Bible: Isaiah, 45-7. t 

(6) Bible: Isaiah, 45-12. 

(7) Brihadaranyaka Upanishad, 4-3-14. 
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Soonya or Nothing-ness, — the Void or the 
Empty Space, projecting on itself the delusion 
of the Universe with the Self in the centre 
filling the whole with life and light,(l) In 
this way the original Self-posited Conscious- 
ness (Atman) gives rise to a delusive Expan- 
sion of Consciousness (Brahman). This is 
the meaning of the Great Vcdic Text: 
“ Satyam jnanam anantam Brahma; tasmad 
va etasmad Atmana akasah sambhutah. ”(2) 
C/. “ Of me is knowledge, of me is ignor- 

(1) The whole idea is represented in .syml)ol as a circle 
(the Universal Sphere) with a point in the centre (the Soul). 
This symbol is called the P>rahmavindii. For the sake of 
al)])reviated writinj^ half the arc is described below the centre. 
This is called the Chandra vindu, wnich is re,e^arded as the symbol 
tor the mystic sound “ Om.” It may be noticed here that the 
Yogins of India, like the Pythagoreans, held the mystic sound 
‘‘ Om ” to pervade all things of creation and to be especially 
present in man as the still small voice in the organ of hearing, 
which can, if properly attended to, speak to him of things Divine; 
and that the Religion of Islam, which had its origin in the culture 
of this “ still small voice,’’ allies itself with the cult of the Yogins 
in having the “Crescent and the vStar ” f Chandravindu ) for its 
symbol. 

(2) The Great Vedic Text may be exhibited in Transla- 
tion thus : "" Existence belongs to Consciousness which being 

Infinite becomes the Expansive Self, expanding into the idea of 
Non-existence ; from the Self thus expanding comes out the Space, 
the original Non-existence, as the first product!' — (Taittiriya 
Aranyaka of the Krishna-Yajur-Veda, 8-1 ; Taittiriya Upanishad, 
6-1). Cf. Tao-teh-Ching, PartT, ch. 2, § 2: — “Existence gives 
birth to the idea of Non-existence.” “ Next to Tao comes Thien 
or the vaulted sky.” — (Texts of Taoi.sm, Vol. 1, p. 15 of Legge’s 
Translation). Cf, Hegel: “Pure Being and Pure Nothing is 
the same.” “If God is the affirmation of all that is, he is like- 
wisjs, and even so, the negation of all that is.” — (vStirling: “ The 
Secret of Hegel,” p. 219 and p. 123). In this connection the 
reader may consult the following: — The Rig Veda Samhita, 
10-129-3 (the N^sadiya Sukta) ; Taittiriya Upanishad, 2-6 (the 
latter-half portion) ; Mahan^rayana Upanishad, 2-7 (Col. Jacob’s 
Edition). 
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ance, I take cognizance of them both;” “ Of 
me is truth, of me is falsehood, I take cogniz- 
ance of them both.”(l) True and false beget 
the world as from a pair.”(2) Based on this 
foundation of an original act of ignorance or 

(1) The Mantrapdtha Brahmana, 2-5-4 and 2-5-6. 

(2) Satydnrite mithuni-karoti ” \ — (A Vedic Text, quoted 
‘by Vidyaranya. Swamin in his commentary to Sankar^charyya's 
Aparoksh^nubhuti, ver. 94). It may be thus translated: “The 
true and the false beget the world as though from the pairing 
of the male and the female.” It should be observed here that 
this is not a dualistic idea, but is thoroughly monistic and idealistic, 
too, inasmuch as one of the factors is rfeal and the other is unreal 
and practically non-existent. C/. Jacob Rohme’s theory : * “ Being 
and Nothing take the form of forces and build up the All and 
Hegel's : “Being and Nothing interweave to Becoming.” — {See 
Stirling : “ The Secret of Hegel,” p. 28). In connection with this 
compare the following : — 

“ Tao without a name is the Beginning of all things ; with 
a name it is the Mother of all things.” (Tao-teh-Ching I, 1-2.) 

“ The one that was in the beginning, divided itself into twain, 
becoming half male and half female, and uniting with the female 
portion, liegot the Universe.” (Manu I, 34). 

“ In the beginning was the Ancient of days. He is the prin- 
ciple of all wisdom. The only definition that can be applied to 
him is Unity. From this unity issue two principles; the male 
or active principle is wisdom (knowledge) ; the female or passive 
principle is imagination (ignorance). Rverything that* exists has 
been formed by the Ancient through the male and the female.” 
(The Zohar — \h^\, 2 of Ka))bala Denudata, Frankfort Rditiomof 
1684). 

Consciousness plus Will gives “wilful consciousness,” i.e., 
self-consciousness. This self-conscious Being is Ahura^ Mazda 
of the Avesta (Brahma of the Vedas). From this issue two 
opposite elements, Spenta Manyus and Angra Manyus, the blend- 
ing together of which produces creation. Spenta Manyus is 
Light, the Pure Mind, the element of knowledge (Iswara). 
Angra Manyus is the Impure Mind, the element of ignorance, 
darkness (Maya). “ There are important passages in the Gathas 
to show that in Ahura Mazda were united both spento-mainyush 
and angro-mainyush (as the two spirits were called when :50 
united in the Supreme Being). In Yasna xlviii. 4, ‘Art Thou 
(Mazda) not he, in whom the final cause of both intellects (good 
and evil) exists?' Such is the original’ Zoroastrian notion of 
the two creative spirits.” — ^Wadia : “ The Message of Zoroaster,” 
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forgetfulness of Selfhood, (1) the Supreme 
Soul creates the world of delusions through 
the power of Imagination (Maya) which 
is always innate in ignorance. (3) This Maya 
or transcendental faculty of imagination (4) 
is the whole of the creation. Says the Swet- 
aswatara Upanishad: “ Know Maya to be 
Nature, and the Soul from which it derives its 
existence to be the God of Nature, of whose 

pp. 90-91. Here, also, it should be observed that there is no 
real dualism ; for the two spirits being one in the vSupreme Being, 
miust, of course, be of the same substance with it. 

(1) Regarding this original act of ignorance, —this ignor- 
ing of selfhood by the Self, — ^there is a Vedic Text which may be 
interpreted in the following way : — 

‘‘He (the Supreme Soul) thought *thus : Let me see what 
becomes if I cease to exist. Thinking thus, he again thqught: 
By what gate shall 1 enter to see that? He then thought of 
assuming to liimself sensibility, and next he entered into it 
(becoming an individual soul with sense-organs). Through the 
sense-organs he (now the individual soul) beheld his own self- 
same Supreme Soul spread out as the Expanse of the Universe. 
Hence it is that the sense-organs appear to l)e so eager to know 
the Unknown which is veiled by them.'' — The Aitareya Aranyaka 
of the Rig Veda, 2-4 (the passage beginning with “ Sa ikshata 
katham nu idam mad rite syat ” and ending with “ paroksha- 
priya iva hi devah ") ; cf. Aitareya Upanishad, 1-3-11 to 13. 

(2) This (Power of Imagination by which a delusion substi- 
tutes itself for the reality is called Mdyd in the Vedanta Philo- 
sophy. This is the Szvadhd or “ self-substituting power " in the 
Rig-Veda (10-129-5); — the Angra Mainyxis of the Avesta, lit. 
the Spiritual Enemy, also called the “ Druj ” or deceit; — the 
Satan of the Bible, lit. the Adversary, also called the Tempter 
or the Beguiler. 

(3) For an example of the delusion-creating power innate 
in ignorance, the example of the ignorance of a rope (creating 
the delusion of a snake) is generally given. 

(4) Generally imagination works upon previously acquired 
ideas. To evoke an original idea into existence requires a trans- 
cendental power. Cf. Kant's argument for a transcendental 
faculty of imagination in the Pure Reason to account for the ori- 
ginal act of creation. C' Kritik der Rienen Vernunft," Rosen- 
kranz's Edition, pp. 252 ff. Cf. Sidgwick : “ The Philosophy of 
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stuff the whole world is made.(l) And the 
Yogavija says: “ The original Being is infinite 
by its own nature: being naturally infinite it 
is both with imagination and without 
imagination. The imaginative element has 
evolved the universe. The unimaginative ele- 
ment is pure and peaceful as the heaven.” (2) 
Through its own Maya the one soul 
beholds itself transformed into many, as in 
a dream(3). When this Maya gets the upper 
hand over the soul it is called Avidya or the 
Power of Delusion, as when the dreamer is 
terrified out of his wits by the tiger of his own 
imaginary creation in the dream-land. (4) 

l! It. 

Kant/' p. 63, — “Pure Imagination,’’) Kant speaks of “the 
Pure Imagination a priori through which images (ideas) them- 
selves become possilile” (Critique of Pure Reason, Engl. Transl. 
by Max Muller; 2nd Ed., p. 116); and also of “Productive 
Imagination ” as distinguished from Reproductive Imagination 
(The above, p, 758). As regards man, he cannot create Ideas; 
but given an idea, for him to think is to create. {Sec James: 
“•Psychology” Vol. I, p. 450). regards God, His Idea is an 
original thought; God creates ideas. {Sec Stirling: “ Secret of 
Hegel,” p. 22). ^ 

(1) Swetaswatara Upanishad, 4-10. 

(2) The Yogavija, verses 25, 26, 27 ; cf. also the Yogasikha 
Upanishad, I. — (19-20). 

(3) “The self that is thine is the self in all living things.” 
(Brihadfiranyaka Upanishad, 3-4-1 ; cf. also Aitareya Upanishad, 
3-13). Diversity is the order of Nature, just because creation is 
something that is false. To make some falsehood appear as the 
truth, endless false statements are to be fabricated and put 
together. 

(4) Cf. Sankardchdrya: Satasloki, verse 80. Imagina- 
tion has two stages : — (i) Wlien a man knows his imagination to 
be false, as the imagination which a man carries on in the 
waking state. This stage is called Maya; and the man is Iswara 
or Lord over it, inasmuch as he can control it. (ii) When a 
•man mistakes his imagination for reality, as a man does when he 
falls asleep and the imagination of his waking state passes into a 
dream. This stage is failed Avidya and the man is Jiva or 
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The whole universe is an Avidya or Delusion 
for the individual soul, who can emerge out of 
it only through the science of self as pro- 
pounded in the Upanishads.(l) There is a 
passage in the Taittiriya Upanishad which 
sets forth in impressive terms that the view 
of creation as a self-created dream of the soul 
is the panacea for all the ills of life, — the final 
solution of the dread problem of evil. (2) 

“ In the beginning the creation was non- 
existent, — it was one with the Supreme Soul. 
The existent world, therefore, had a begin- 
ning. The Supreme Soul made of himself the 

subject to it, inasmuch as he is brought under its control. In* 
the same way, Brahma first becomes the Iswara of the Creation 
and then enters it as a Jiva. In one setTse Brahma is identical 
with his Creation, for there is no other thing beside Brahma ; in 
another sense Brahma is altogether different from the Creation, 
for Brahma is real while Creation is unreal. 'Phe example of a 
dream may make it clear. In a dream all the things are the self, 
for there the self has transformed itself into those things; and, 
again, the self is altogether apart from all those things, for those 
things vanish while the self remains on waking. This is the 
explanation of the seemingly contradictory Vedic Texts which 
say that Brahma is All (survain) and Brahma is None (ncti). 
In thip connection, see the Yoga Vasistha; and cf. Tao-teh-Ching 
(I, 10-3): — ‘‘The Tao produces and nourishes things and yet 
does not claim them as its own; it presides over all and yet does 
not control them. This is the Mysterious quality of the Tao.” 

(1) “By knowing the self one passes outside the s])here 
of death; there is no other way of exit.” — Swetaswatara Upani- 
shad, 3-8; 6-15. Also cf, Katha Upanishad, 5-12: — “The sage 
who knows his own self to be the one that becomes the many 
is the only claimant to perpetual peace, and nobody else may lay 
claim to it.” 

(2) Sankaracharya, with great felicity, expresses this 

thought thus: By the mere recollection of life as a dream of 

the soul, all the losses and failures of practical life, all short- 
comings and disappointments, become as though they were com- 
pletely made up,” — (Sata.sloki — 101) — “the partial becomes 
complete,” as Laotzu puts it (The Tao-teh-Ching, part I, ch. 22, 

§3). 
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workl;(l) as a man makes a dream of him- 
self. Therefore is the world said to have 
been well done;(2) the evil in it being con- 
verted into good by the fact that it is nothing 
but a dream, a play of the soul alone, — for 
which the soul is responsible to none. The 
view that the world is good is the secret of 
blessedness. Only by knowing this secret 
does a man become happy. As regards the 
past of his life, who could have lived, who 
could have moved, had there not been beneath 
the vaulted sky this trick of creating happi- 
ness through converting the evil into good ? 
• — for otherwise a man would succumb under 
the weight of accumulated misfortunes. (3) 
As regards the present, it is this that deter- 
mines his happiness: — the more he is con- 
vinced that the misfortunes of his life have 
been for his good, the happier will he be for it. 
As regards the future, — that aspect of time 
which is yet unknowable, uncontrollable, un- 
speakable and undeterminable, — when he is 
convinced that, let come what come may,' the 
future can have nothing to make him afraid 
of, it being nothing more than a forthcoming 
dream of the soul, — then has he practically 
reached the state of fearlessness. But if he 
admits the slightest reality to anything, then 

(1) Cf. Bible; Genesis I, 1. “In the beginning God 
created the Heaven and the Earth.” 

(2) So in Genesis, Chapter I, God saw that His creations 
were good. 

. (3) Cf. Nietzsche: “To save the past ones and to change 

every ' It was ’ into a ‘ Thus I would have it ’ — that alone for 
me would mean salvation.” (Orage’s Nietzsche, p. 142). 
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he lives in perpetual fear of that thing. 
Whoever knowing this, is not mindful of it, is 
not exempt from fearfulness.”(l) Thus 
when the world is regarded as real, the evil 
element in it likewise becomes real; — when 
the world is taken for a dream, the evil in it 
forthwith becomes unreal, and is found out to 
be no more than a constantly vanishing and 
re-appearing factor which, like an alluring 
and eluding phantom, only serves the purpose 
of prolonging the whole drama. 

To sum up: Creation may be divided into 
three elements, viz., the knower (e.g., the self), 
the known (e.g., the universe), and knowing 
(i.e., the faculty or instrument of knowledge, 
e.g., the sense-organs). These three are 
called respectively the drastd, the drisya, and 
the darsanam.(2) These three elements are 
aspects of one and the same thing and are, 
therefore, fundamentally the same. To show 
how can such heterogeneous things be ever 
possibly one and the same, the example of a 
dream is taken for comparison. In a dream, 
the spectator sees a tree with his eyes; there 

(1) Taittiriya UpanishacI, 2-7; cf, the Taittiriya Aranyaka 
of the Krishna-Yajur-Veda, 8-7. Fearful minds are said to be 
the best adapted to Metaphysical thought ; the Secrets of Creation 
may be revealed to those “ whose heart is filled with anxiety and . 
alarm ” (Zohar* quoted by Jacolliot in his " Occult Science in 
India,” p. 168). “From fear and care comes the subtle wit.” 
(Mahabharata, Apaddharma: 138-210). Yoga should be prac- 
tised by the timid (Yogi-Y^jnavalkyam, — ^the last line). Cf, 
Weber: History of Philosophy, Engl. Transl. by Frank Thilly, 
p. 17, note 2. 

(2) Cf. Carpenter: The Art of Creation, chap. 3. More 
properly the terms are jndtd, jneya, are jndnam. Vision is a 
term for knowledge because sight is the most important of the 
senses 


4 



50 thp: universal religion 

the spectator, the tree and the eyes are all 
different things; — without the eyes, the 
spectator would become blind in his own 
dream and could not see the tree of his own 
creation. When the dream breaks, the specta- 
t*or at once discovers that it was he himself 
that became the tree, that it was he himself 
that became the eyes which conditioned and 
limited his own sight. Hence he himself is 
all in all, both inside and outside everything, 
in the dreamland. The same is the case also 
with Creation: the Self is all in all; — it 
has divided itself fictitiously into the three 
aspects of the seer, the seen, and the sight, 
which three are, therefore, identically the 
same ; — and this is so, precisely because Crea- 
tion is a dream (Maya) of the Soul which, in 
reality, is absolutely and indivisibly one, al- 
though, in appearance, becomes the many. 
This is the Philosophy of the Upanishads. 

The Philosophy of William Shakespeare 
follows closely upon the track of the Upani- 
shads. The dauntlessness with which the 
“ Northern Genius ” pushes his imagination 
into the fierce tragedies of life, and the placid- 
ness with which he enters into their most 
revolting details, prove beyond doubt that he 
regarded life as nothing but a fantastic dream, 
— a play of the soul, as he expresses it. “ All 
the world is a stage and all the men and 
women merely players.”(l) “This huge 
stage presenteth nought but shows.”(2) He 


?3) As You Like It, II, 7 (line 139). 
(2) Sonnets, 15. 
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admits, almo.st inspiredly, a creative Power 
in imagfination. “ Imagination bodies forth 
the forms of things unknown. Such tricks 
hath strong imagination.”(l) He holds that 
it is all a product of ignorance, a thing of 
perfect nonsense. When we are born, we 
cry that we are come to this great stage of 
fools ”:(2) “ Life is but a walking shadow, a 
poor player that struts and frets his hour upon 
the stage, and then is heard no more; it is a 
tale told by an idiot, full of sound and fury, 
signifying nothing.”(3) He believes in the 
spirit-world and in the vision of ghosts by 
man, both of which are believed by the Upani- 
shads also. (4) He believes that the soul 
survives the body and passes on to another 
life as from one dream to another, and on this 
he bases, after the manner of the Upanishads, 
a prohibitive counsel against suicide. “ Your 
souls must part your bodies.”(5) “ To be, or 
not to be: that is the cjuestion. d'o die, to 
sleep; to sleep — perchance to dream: ay, there 
is the rub; for in that sleep of death what 
dreams may come when we have shuffled off 
this mortal coil, must give us pause. There 
is the respect that makes calamity of so long 
life; for who would bear the whips and 
scorns of time, * * * when he himself might 

A Midsummer Night's Dream, V, 1 (lines 14 and 18). 
With this compare what has been said above alxiUt Kant's doc- 
trine of ‘‘Productive Imagination." (Cf. supra). 

(2) King Lear, IV, 6 (line 188). 

(3) Macbeth, V, 5 (lines 24 ff.). 

(4) Dowden : Shakespeare, His Mind and Art, p. 248 and 
seq. Cf, Mantra 17, infra. 

(5) King Richard II:— III, 1 (line 3). 
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his quietus make with a bare bodkin? Who 
would fardels bear, to grunt and sweat under 
a weary life, but that the dread of something 
after death, the undiscovered country from 
whose bourn no traveller returns, puzzles the 
will, and makes us rather bear those ills we 
have than fly to others we know not of ? 
Thus conscience does make cowards of us all; 
and thus the native hue of resolution is sickbed 
over with the pale cast of thought.”(l) Like 
the Upanishads he abolishes the reign of 
hatred and makes forgiveness easy by reflect- 
ing on life as a passing dream. 

“ If we shadows have offended 

Think but this, and all is mended, 

That you have but slumbered here 

While these visions did appear. 

And this weak and idle theme, 

No more yielding but a dream. 

Gentles, do not reprehend: 

If you pardon, we will mend.”(2) 

And like the Upanishads he leans more 
towards forgiveness than towards justice. 

“ The quality of mercy is not strained. 

^Tis mightiest in the mightiest; it be- 
comes 

The throned monarch better than his 
crown : 

His sceptre shows the force of temporal 
power. 

The attribute to awe and majesty. 


(1) Hamlet, III, 1 (lines 56 and ff.). 

(2) A Midsummer Night’s Dream, V, 2 (lines 54 and ff.L 
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Wherein doth sit the dread and fear of 
kings; 

But mercy is above this sceptred sway: 

It is enthroned in the hearts of kings, 

It is an attribute to God himself; 

And earthly power doth then show likest 
God’s 

When mercy seasons justice. Therefore, 

Though justice be thy plea, consider this, 

That in the course of justice, none of us 

Should see salvation: We do pray for 
mercy; 

And that same prayer doth teach us all • 
to render 

The deeds of mercy.”(l) 

In like manner, he spells the peace to all 
raging passions by considering life as a dream. 
He takes sorrow as man’s enemy, to be 
revenged on which a man must learn to laugh 
at it, (2) — for which there is no other way 
but to look on the soul as the only reality and 
on life as its dreaming state, — a state of 
deception and mockery on it. He puts the 
thing thus: — 

“When will this, fearful slumber have 
an end?”(3) “ You were dismayed: be cheer- 

ful, sir. Like the baseless fabric of a vision, 
the cloud-capped towers, the gorgeous 
palaces, the solemn temples, the great globe 
itself, yea, all which it inherit, shall dissolve 


(1) Merchant of Venice, IV, 2 (lines 184 and ff.). 

(2) Cf. Titus Andronicus, IIL 1 (lines 264-270). 

(3) Cf. Titus Andronicus, III, 1 (line 252). 
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and, like an insubstantial pageant faded, leave 
not a rack behind. We are such stuff as 
dreams are made on, and our little life is 
rounded with a sleep. — Sir, I am vexed; * * * 
a turn or two I will walk, to still my beating 
mind.”(l) 

Thus the idea that the external world 
is a becoming of the soul itself, as taught by 
the Upanishads, occurs in Shakespeare also. 
He speaks of the soul of man as “ that 
which makes him both without and with- 
in. ”(2) Further, he agrees with the Upa- 
nishads in holding that purity of food is 
essential , to purity of character;(3) and that 


(1) The 1'enipest, IV, 1 (line 146 and ff.). 

[ In this (luotation, to suij; the context, the word “ a •* has 
been substituted twice for the word this ” in the original text.] 
If tlie tliought of God as a Spirit has created the heaven and the 
earth, then the whole universe is made of the stuff which we know 
as the thought-substance, (Cf, vStirling: Secret of Hegel, p. 121). 

(2) Cymheline, I, 4 (line 10). Vide the “Philosophy of 
William Shakespeare,” published by William White, London, — 
where the passage is ([noted under the heading “ The Soul Ail 
in All.” 

(3) Chhandogya Upanishad: 7-26-2; “Where purity of 
food, there purity of the mind; where purity of the mind, there 
recollection of the truth.” Cf, Shakespeare: “I have no more 
wit than a Christian oy an ordinary man has ; I am a great eater 
of ])eef, and T believe that does harm to my wit.” (Twelfth 
Night, I, 3, 91-93). Also “ Beef-witted ” (for a dullard; Troilus 
and Cresida, 11, 1, 14) ; and “ It (burnt meat) engenders choler, 
planteth anger.” (Taming of the Shrew, IV, 1, 175^ The 
Bible also prescribes a vegetarian diet as the proper food for man. 

And God said, Behold I have given you every herb bearing 
seed, which is upon the face of all the earth, and every tree, in 
the which is the fruit of a tree yielding seed ; to you it shall be 
for meat. (Cienesis: I, 29; cf. 1, 30 — where vegetarianism is 
said to have been the original diet for lower animals also). On 
vegetarianism and meat-eating see Mahabharat, Anusasanaparvu 
116— (10 to 13). Vegetariaifs should profitably note that milk 
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is neither an animal nor a vegetable product: it is found equally 
in both the kingdoms. It is a special kind of food like the celestial 
manna, the Amritam, {See Mahabharata, Anusasanaparva : 
66-46). 

In connection with the subject of* meat, the subject of wine 
may be taken up. Wine does, undoubtedly, remove grief of 
heart due to disappointment or despair. The man who has sus- 
tained the shock of a severe loss, or experienced a reverse of 
fortune or a blighting of some well-founded expectation, might 
become hopelessly ruined in mind and body unless he is made 
to forget the past and buoyed up with the idea of a new life to 
begin for the future. Wine has in it the power of working 
this out in the sorrow-stricken man. Hence the Holy Scriptures 
also have said : Give strong drink unto him that is ready to 

])erish, and wine unto those that be of heavy hearts. Let him 
drink, and forget his poverty, and remember his misery no more.” 
(Bible: The Book of Proverbs, cli. 31, ver. 6-7). Here the 
word “ give ” evidently means to say that wine is a generally 
prohibited article, but that it may be medicinally administered to 
the patient by another man; — in no case should any man ])e 
allowed to “ take ” it on his own authority. But wine cannot 
do more than give a temporary relief, which makes the patient 
fall into the vicious habit of continually repeating the doses, 
ending in his becoming a confirmed drunkard. Moreover, in 
its remote effects, it is antagonistic to the awakening of gnosis 
ill the individual, and, therefore, to the highest interests of the 
human species. It makes the world seem to be like the vision 
of a dream, and the drunkard knows this state to be due to 
some disordered condition of the brain induced by wine. Now, 
when true gnosis arises in the individual, the world is realised 
by that individual to be no more than the vision of a dream. But 
the drunkard is barred from reaching this height of realisation; 
for even if gnosis may arise in him, he takes the whole thing 
to be nothing but a disorder of the brain — like unto that which 
is induced by wine. Hence the Vedas have declared that he 
who takefS wine kills Brahman, the Supreme Soul ; i.e., destroys 
all jiossibilities of his ever attaining to gnosis. The Tantras, 
however, claim to know of a method of administering wine, which, 
instead of barring the awakening of gnosis in the individual, 
rather hastens it. (This is the subject-matter of the vSamay^ch^ra 
Tantra. Sec also the Tantrasdra in the last chapter under the 
heading Vijaya Kalpa,” — in Dooti-yaga. Cf. the Tantrika 
Texts, Edited by Arthur Avalon). 

In conclusion, it may be stated that all the religious and moral 
systems of the world have raised their voice against meat and 
wine as the most prolific source of the darkest sins and crimes 
that are committed by man upon his fellow-creatures. As the 
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the practice of prayer is necessary to strength- 
en the mincl.(l) 

Thus this great poetic genius has made 
a nearer approach to the truth revealed in 
the Upanishads, without their aid, than 
all the professed philosophers could do even 
with their aid. (2) 

MANTRA VIIL 

He, the Seer of such perfect knowledge, 
wherever he goes, is always occupied with the 
Seed of Creation: not that seed of creation 
with which all other men are occupied, the seed 
by which they propagate their race, — the seed 
which is of the body, which is the prolific 
source of syphilis and nervous debility, which 
excites hatred by its loathsome nature and 
which is at the root of all sinfulness; but that 
Seed of Creation, with which none are occu- 


Mahabharat has said, although there ])e much good in meat and 
wine, there is more good in no-meat and no-wine. Cf, the Bible : 
“Be not among wine-bibl)ers ; among riotous eaters of flesh”; 
and again: “ It is not for kings to drink wine; nor for princes 
strong drink: lest they drink, and forget the law, and i)ervert 
the judgment of any of the afflicted.” (Proverl)s, 23-20; and 
31-4, 5). The Koran prohibits drinking of wine in (^stronger 
terms. Moslems should reform themselves before they under- 
take to reform the Hindus. 

(1) Is^v^sya Upanishad, Mantra 18. Sankaracharyyii 

commenting on it speaks of getting on in the right path through 
prayer (marga-y^chanasdmarthyam). This is the substance of 
the Rig-Veda itself. Cf. Shakespeare : “ And my ending {s 

despair, unless I be relieved by prayer, which pierces so that it 
assaults Mercy itself and frees all faults.” (Tempest; Act V. 
sc. 1— epilogue, 15-18). 

(2) Students of Goethe and Emerson will find the same 
Hght gleaming through their works. 



AND COMPARATIVE THEOLOGY. 


57 


pied, the seed by which the world has been 
generated, — the seed which has nothing to do 
with the body, or its ulcers or nerves, which 
is the emblem of purity itself, and which 
is untouchable by sins: — namely, the original 
Cause of the Universe, the God of Nature Him- 
self. Being thus always occupied with the 
First Cause of the Universe, the faculty is 
awakened in him of tracing back his life to its 
beginning. He thus begins to recollect the 
series of his past lives, and finally discovers 
his original desire, for which he had to des- 
cend into this world. The Scriptures say: 
“ First arose a desire in the Supreme Soul, — 
the seed that was in the beginning; this made 
the Supreme Soul enter the world of delusions 
in the guise of an individual soul: the sages 
who could push their memory backwards 
through their past lives, discovered this by 
searching within themselves.”(l) By dis- 
covering his original desire, he brings it under 
his control, and thereby becomes liberated 
from the bonds of life. So it has been said: 
“ Desire is bondage, liberation means desire- 
lessness.”(2) “ When one arrives at the re- 
collection of his past lives, he becomes freed 
from all desires.”(3) Being thus freed from 
the dominion of desires, he recovers himself; 


(1) Rigveda Samhita, 10-129-4, (the Nasadiya Sukta). 

(2) Mukti’kopanishad : 2-68. 

(3) ChhandogyopanishacI : 7-26-2. 
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and then, although seemingly an individual 
soul, yet stands forth as the Supreme Soul it- 
self— an universe to himself.(l) It is said 
that “ when bereft of all desires, the soul is 
left alone to itself, it is no longer to be con- 
sidered as an individual soul but is the Sup- 
reme Soul itself.”(2) Having thus realised 
the Highest Self, he naturally sets an example 
to others to guide them into the right-path.(3) 
His are those unerring expositions of the law 
and order which endure for ever, and con- 
tribute to the uplift of the coming generations. 

The subject of this Mantra is the Jivan- 
mukta, or the sage who is liberated even in 
his life-time. 

All men, it is true, are busy with the seed 
of creation, — but a distinction is here observed 
between the seed which engages the people at 
large and the seed which engages the liberated 
sage. The observation shows that the an- 
cients knew the seed of propagation to be a 
nervous substance (snavira) and that they 
were acquainted with syphilis (branam). 

The living-liberated sage is a Jatismara or 
recollector of his former lives. “Just as the 
genuineness of gold is tested by the ‘ test- 
stone ’, so the genuineness of liberation is 
tested by' Siddhi ’ or possession of extraordi- 


(1) Fichte: cf. Dr. W. Smith; Popular Works of Fichte, 
pp. 368 ff. 

(2) Mnktikopanishad ; 2-64. 

(3) J'hc Gita; 3-21 ; cf, also 4-34. 
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nary powers. ”(1) In the liberated sage whose 
mind is perfectly free from all earthly desires, 
these powers accrue of themselves without his 
having recourse to Fo^a-practices for acquir- 
ing them(2). 

His another characteristic is healthiness 
of mind. That state of mind is healthy in 
which Vedic subjects alone figure as the only 
existing thoughts, even as the first thought 
on waking up from sleep, even as the thoughts 
in dream and even as the last thoughts at 
death: — all other states of mind being 
unhealthy. (3) Hence the constant study of 
the Vedas has been set down as the foremost 
among all the duties of man. (4) Says San- 
karacharyya; '‘Be always studying the 
Vedas. ”(5) “ Happy are only the donners of 

the waist-cloth whose minds always delight 
in meditating on the texts of the Upani- 
shads.”(6) 

It is said in the Sacred Text that “ the 
Goddess of Wisdom of herself enters into the 
Brahmana, — the realiser of Brahma or the 
Supreme Soul, — and actuates him to impart 


(1) Yoga-sikha Upanishad, 2-159. 

(2) Yoga-sikhd Upanishad, 2-153 to 159. 

(3) Cf. the word Islam in the Koran, meaning desircless- 
ness, resignation to the will of God, from which salaam or health. 
Also cf, the word Sthitaprajna in the Gita, (2-55) meaning a 
mind concentrated on the soul and free from all mind-wandering. 

(4) Mahabharat, Mokshadharma, 327-49; Manusamhita. 
2-166. 

(5) S^dhana-paiichakam, I. 

(6) Kaupina-panchakam, L 
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wisdom to all others who deserve it.”(l) 
Hence it is that the liberated sage, although 
he has nothing more to do in this life, yet un- 
consciously drifts into the position of a teacher 
of mankind. This arises as a matter of neces- 
sity, from the very nature of things. The 
Scriptures also lay down that without the 
Vedas, and their proper teacher no one can 
ever attain to perfection. (2) 

At this height of enlightenment which 
is reached by the living liberated sage, all dis- 
tinctions between good and evil are lost. (3) 
Yet the sage will not do evil. For the 
wisdom he has attained came to him only 
through the fiery ordeals of life; and after he 
had passed through those ordeals, the puri- 
fied virtues would stick to him like so many 
ornamental additions to hi s wisdom. (4) 

(1) The Sanihitopanishad Brahinana of the Sama Veda 
(quoted in Nirukta, 2-4). 

(2) “ An auspicious power resides in their words.’' — Rig- 
Veda, 10-71-2. Cf. Mantrapdtha Brahmana, 2-6-14; Taittiriya 
Brahmana, 3-12-9-7; Taittiriya Aranyaka, 7-11-1; (Upan. 
1-11-1); Kathopanishad, 2-9; 6-14; Mundakopanishad, 1-2-12; 
Chhdndogyojianishad, 4-9-3; 4-14-1; 6-14-2; Swetaswataropani- 
shad, .6-23; Maitrayaniyopanishad, 6-28; Nrisinghatapini (Purva) 
1-5; Brahma-vidyopanishad (of the Black Yajur Veda), 26-34; 
Adwaya-tdrakopanishad (last portion); Muktikopanishad, 1-42; 
Gobhiia Grihya Sutra, 3-1-15; Aswalayana Grihya Sutra, 1-22-2; 
Bhagavadgita, 4-34; 4-39; Spanda-pradipikd of Utpaldcharyya, 
§' 52 . 

(3) Sec supra. 

(4) Veddnta-Sara of Sadananda, § 99. Cf. also Nais- 
• karma-siddhi of Sureswardchdrya, 4-69. it should be remember- 

^ ed that perfection does not come to the sage without his passing 
through the sphere of the gods, and that there also he is visited 
by the law of retribution which will take him to the lower 
spheres again, if he has incurred demerits after his attainment of 
gnosis. It is only by way of eulogy that the sage is said to be 
above good and evil. Brahma alone is like that. 
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Those virtues were the cause of his attaining’ 
gnosis; — how, then, can they forsake him after 
he has attained gnosis ? Thus does the Yoga- 
Vasistha argue the point. Compare also 
what the poet observes on the chastening 
effect of Adversity on Wisdom: — 

“What sorrow was Thou bad’st her 
know. 

And from her own she learn’d to melt at 
other’s woe.”(l) 

Here might be noted, in passing, what 
Krishna said of himself to Arjuna, as recorded 
in the Bhagavadgita : “Whatever is acted by 
the superior mind, is imitated by the inferior 
minds, — whatever he decides upon is accepted 
by others without question. If I do not keep 
to the right path with vigilance, O Arjuna! 
my path would be followed by the people 
of all quarters. Society would then go to 
ruin in all its details, and, eventually, I would 
be the cause of bringing about offsprings of 
adultery, and of thus dealing the death-blow 
to the race of my followers.”(2) This estab- 
lishes beyond doubt that the character of 


(1) Gray: Hymn to Adversity (lines 15-16). The golden 
rule of charity, — ‘’.Do unto others as you wish they should do 
unto you,” (which is found not only in the Bible, but also in 
the Mahabharata, Tao-teh-Ching, Zend-Avesta, and other Scrip- 
tural works), — ^answers to the poet^s observation. In this con- 
nection, compare Kant's dictum; “ So act as if thou could'st will 
the principle of thine act law universal .” — {See Seth: Ethical 
Principles, p. 211). Cf, also the maxim of the Stoics: “ Happy 
is the sage who knows himself and others.” {Sec Weber ; History 
of Philosophy, p, 146 of Thilly's Translation). 

(2) Bhagavadgita, 3 — (21, 23, 24). 
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Krishna as jjainted in the Bhiigavata Purana 
is either a fiction or an allegory.(l) 

The interpretation given here of this 
Mantra follows Sankaracharya in his Sata- 
sloki, verse 44.(2) ' 


(1) According to Hindu Religion, not even the Incarnation 
of God is exempt from the proper retrilmtion of his deed (karma ). 
At In’s death Krishna said that his being killed by an arrow from 
a fowler was the mete return for his having killed B^li stealthily in 
hi.s previous Incarnation as Rama. (Cf. Sankardnanda’s com- 
mentary on Gita: 2-39). 

(2) See Ananda Giri’s commentary on vSatasloki, verse 44. 



THE SECOND PORTION. 

This Life in Relation to the Life to Come. 


MANTRA IX. 

Having spoken of how to attain libera- 
tion in this life, the Upanishacl next takes up 
the topic of the relation of this life to the life 
to come: — of, how to secure promotion to 
the next higher stage of evolution, how to pro- 
gress on in the path to Perfection. 

They err, and mislead others too, who 
suppose that in action alone, and not in know- 
ledge, lies man’s promotion. But greater, 
perhaps, is the error of those who devote 
themselves exclusively to knowledge as the 
only path to promotion. 

By action, here, is meant chiefly the 
action prescribed by the Vedas — the Agni- 
hotra, or the rites of the Sacred Fire. 

Action i? spoken of as something anta- 
gonistic to knowledge. (1) Knowledge is 


(1) Katha Upanishad: 2-4; “Greatly opposite in their 
significance are the two called knowledge and action.'* Also cf. 
Mundakopanishad : 1-2-8. [There are those who hold that in 
action lies man^s elevation, while there are others who hold that 
not in action but in contemplation lies man^s elevation. This 
diflference determines the life worldly or mundane as distinguished 
from the life unworldly or ascetic. In fact, however, the former 
is “ this-worldly,*' while the latter is “other-worldly.”] 
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motionless in itself, action implies motion of 
some sort or other. By vigorous activity all 
meditation is stopped, while by deep medita- 
tion all action is brought to a stand-still, 
even the breath being held up in some cases. 

MANTRA X. 

By knowledge alone, dissociated from 
action, is attained one result; by action alone, 
dissociated from knowledge, is attained an- 
other result: — both results diverging widely 
away from the purpose, namely, progressive 
evolution. This, we have heard, was the 
practical experience of the sages of old who 
had spoken it out for our good. 

[As to what the two diverging results are, 
the Upanishad has not told us, perhaps be- 
cause neither of them is worth knowing at all, 
being not to the purpose. All that is worth 
knowing is that they who betake themselves 
to the one exclusively of the other commit 
some gross mistake, not having reached the 
right solution.] 

MANTRA XL* 

He who knows how to combine both 
knowledge and action in a harmonious asso- 
ciation, has solved the problem of his evolu- 
tion. By doing the action he crosses over 
from the realm of death to the sphere of the 
immortals, while by acquiring the necessary 
knowledge he qualifies himself to stick there 
and move onward to higher perfection, with- 
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out any fear of a fall into the mortal sphere 
again. And there are Scriptural texts to the 
purpose. “ By virtue of their knowledge, the 
wise who have knowledge of Brahman, go 
from here to the celestial sphere and from there 
upwards to the final perfection.”(l) “ The Ce- 
lestials enjoy immortality.” (2) “ In the 
celestial sphere he attains permanent im- 
niortality.”(3) “ Where in the third sphere 
the Devas (gods) enjoy immortality.”(4) 

The realm of death is the series of repeat- 
ed lives and deaths(5) which the individual 
soul has to undergo in retribution of its past 
deeds. This retribution is met with in the life 
of action ;(6) and then the individual soul freed 
from sins, is fitted for the acquisition of the 
higher knowledge. Therefore are the follow- 
ing memorial sayings: “Knowledge bursts 
forth in the individual after he has undergone 
the penalties for his sins.”(7) “Austerities 
and knowledge both work conjointly towards 
a man’s evolution; by austerities he pays for 
his sins, while by knowledge he attains to 
immortality.” (8) After birth has taken place, 
“ the individual life is begun with a stock of 


(1) Brihadaranyaka Upanishad, 4-4-8. 

(2) Katha Upanishad, 1-13. 

( 3 ) Kaushitaki-Br^hmanopanishad, 3-2. 

(4) Mah^nar^yana Upanishad, 4. 

(5) Katha Upanishad, 4-10. 

(6) Cf. Mahabhirata, Striparva, 3-11. 

(7) Ramottara T^pini Upanishad, (found in some MSS. 
copies); Mahabharata, Santiparva, 204-8; quoted by Sankar^- 
charya in his commentary on the Gita (3-4). 

(8) M^nava Dharma Sastra (or the Manu Samhita), 
12-104. 
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both knowledge and action.”(l) And when 
the individual has attained to perfect know- 
ledge, even then he has still to do some work 
which befits him.(2) 

Thus it is established that from the first 
up to the last in the history of an individual’s 
life, work and knowledge must both be 
allowed to contribute their respective shares 
to ensure the regular development of that life, 
and bring it to the required perfection.. So it 
has been said; “ Always study the Vedas for 
acquisition of knowledge, and remember care- 
fully to perform properly the action enjoined 
by them;”(3) “The seer, who is thus en- 
lightened by knowledge, conquers death as 
soon as he properly performs the Agnihotra, 
or the rite of the Sacred Fire.”(4) 

(1) Brihadciranyaka Upanishad, 4-4-2. 

(2) See supra. 

(3) 'I'his was the Great Sankarach^rya’s last advice to his 
disciples, given at the time of his final disappearance. (See the 
Sadhana-paiichakam, 1). The action to be performed is the Vedic 
Agnihotra (rites of the Sacred Fire), as pointed out by Sankara* 
ch^rya himself in his commentary to this Upanishad more than 
once. The knowledge to be acquired is the Science of the Self 
( Brahma- j nanam ; Atma-jnanam). The suffix “/red'' in the 
word tirtwa'" in the original text means succession, and not 
simultaneity: first the one and next the other. By the due per- 
formance of the said action, man elevates himself above the mortal 
sphere but has to fall again back to it after some time. .But 
when he conjoins the acquisition of the said knowledge to the 
said action, then, first, by virtue of the action he rises above the 
mortal sphere, and, next, by virtue of his knowledge he makes 
good his position in the immortal sphere without • fear of a fall; 
and there makes further progress tov/ards perfection. With this 
compare the following : — “ Excellent is Thorah study together 
with work, for the practice of them both puts iniquity out of 
remembrance ; and all Thorah without work must fail at length 
and occasion iniquity.” (Pirqe Aboth: II, 2). 

(4) Brihadaranyaka Upanishad, 1-5-2. 
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Anticipating things a little, the meaning 
of this Mantra may be exhibited as follows. 
The next higher stage of evolution, into which 
man must step in his onward march to per- 
fection, is the stage of the Devas, (1) the 
stage in which matter and body are at length 
brought under the sway of the mind. To 
ensure this promotion, the Holy Scriptures of 
all Religions (2) have ordained the institution 
of the Sacred (or the Hallowed) Fire which, 
by virtue of some mysterious power which it 
possesses, (3) keeps man in touch with the 
Devas, who take him in the end to their own 
sphere. Along with this observation of the 
rites of the Sacred Fire, the acquisition of a 
certain kind of knowledge which is calcu- 
lated to remove attachment to this world 
and to breed a desire for immortality, (as 
indicated in the next Mantra), is neces- 
sary— in order to make him stick to the 
immortal sphere, and to give him an impetus 
to further progress. This is the W’orld-old 
Religion (Sanatana Dharma), which runs 
through all the systems of human thought. 


(1) The term “ l)ev«'i ” corresjHmds to tlu' terms S(‘ra|)h, 
Malekh, Fravashi, An^el, Immortal, etc., in other lanj^iiages. 

(2) Kxcept the Religion of Islam, as will he shown later 
on. 

(3) This “mysterious power” is nothing hut the “law of 
affinity/' by which like attracts like. The fire burning ujjon a 
fatty substance is said to ])e of the same kind as the fire of 
which the bodies of the celestials are comjjosed. It may be noted 
here that most of the terms used to denote a cele.stial being, 
e.g., Deva, Seraph, etc., literally mean a shining or burning being. 
Cf. the Rig Veda: 9-113-4; — Bible: Isaiah, 6; — Mahabharata: 
Banaparva, 261-13. 
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and has always been working silently as the 
“ Natural Religion ” of man through the in- 
telligent ages of the past. 

MANTRA XII. 

As regards knowledge, not all and every 
kind of knowledge is contributory to man’s 
evolution, but there is a special kind of know- 
ledge, which is the true knowledge and exactly 
to the purpose. So it has been said in a sacred 
text: “Having understood the Science of the 
Self, one desirous of elevation should restrict 
himself to the reasonable path — he should 
not seek to be a versatile genius or a linguistic 
scholar.”(l) 

Now, having regard to this true know- 
ledge which is exactly to the purpose indi- 
cated here, and proceeding to explain it, the 
Upanishad says as follows: — 

Of those men who have understood the 
co-operation of action and knowledge in 
bringing about man’s elevation, there are 
some again who err and mislead others by 
supposing that true knowledge means only 
the knowledge of the destructibility of all 
things. But greater, perhaps, is the error of 
those who hold that by true knowledge is 


(1) Brihadiranyaka Upanishad, 4-4-21. An admonition is 
given to the sage exhorting him to hold fast to his own. ideal when 
he has once discovered it, and not to be lead astray from it by 
any other tempting idea. C/. the saying : “ Video meliora pro- 
boque deteriora sequor ,” — ** I see the test course but I do the 
worst.” 
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meant only the knowledge of the indestructi- 
bility of all things.(l) 

• This condemns both Nihilism and Real- 
ism as insufficient philosophies. 

MANTRA XIII. 

By knowledge of indestructibility alone, 
is reached one thing, by knowledge of des- 
tructibility alone, is reached another thing: — 
both failing to come up to the required mark, 
viz., that of bringing promotion to the next 
higher stage of evolution. This, also, was 
the experience of the sages of old who handed 
it down to posterity for the benefit of the race. 

[Here also, as in. Mantra X, the Upani- 
shad does not care to ascertain what the two 
results of failure are, precisely because they 
are both failures not to be courted by anyone.] 

Compare with this the following Tao- 
ist teaching: “ He who thinks that all things 
are impermanent is assuredly very far from 
the truth. He, on the other hand, who says 
that they will never be destroyed has also not 
reached the right solution. He who main- 
tains that they are all destructible and he who 
upholds the contrarv, are both eqttallv at 
fault.”(2) 


(1) The meaning of the two antithetic terms Sambhuti ” 
and Asambhiiti,” is determined by the substitution of the word 

Vinasa’’ (meaning, destructibility) for one of the terms (viz., 
Asambhuti) ' in the Mantra following the next one. Thus 
Asambhuti meaning destructibility, the antithetic term Sambhuti 
must mean indestructibility. 

(2) See Giles: Taoist Teachings, p. 31. 
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MANTRA XIV. 

He who knows that there is an indestruc- 
tible element in all things which are otherwise 
destructible, and cultivates this knowledge 
along with a life of action, he it is who suc- 
ceeds in actually realising the desired evolu- 
tion. By his knowledge of the destructibility 
of things he crosses over from the realm of 
death to the sphere of the immortals, while 
by his knowledge of the indestructible element 
in them he sticks to that sphere and works out 
his perfection. 

The meaning of this Mantra is to be 
understood in connection with what has just 
preceded it. The individual soul moves to- 
wards its perfection through two factors 
working in conjunction, namely, action and 
knowledge. Knowledge, again, is of two 
kinds; namely, knowledge of the destructibil- 
ity of things, and knowledge of the inde- 
structible principle. By action joined to 
knozvledge of the destructibility of things, it 
does cross over from the realm of death to the 
sphere of the immortals: but has to fall back 
again into the realm of death after some time. 
By action combined with knozvledge of the 
indestructible principle, it discovers its own 
immortal nature and thereby makes good its 
position in the sphere of the immortals and is 
freed from all fears of a fall: there it works 
out its own progress towards further 
perfection. 
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Since creation itself is a product of the 
true and the false mixed together,(l) there- 
fore a right knowledge must include a know- 
ledge of both the true and the false, of both 
indestructibility and destructibility — of real- 
ity and appearance, as they are called. 

So it is said in the Vedic texts: “The 
Supreme Soul wears two aspects, the one a 
formed aspect (sensible, immancntal), the 
other a formless aspect (supersensible, trans- 
cendental): the formed aspect is false, a 
delusion, an appearance only (Maya of Vedic 
Philosophy): the formless aspect is true, the 
reality, the thing-in-itself, (Brahman of 
Vedic Philosophy). ”(2) 

“ Of these two, the one (the formed 
aspect) is destructible; the other (the formless 
aspect), is indestructible. ”(3) “ The two 

(destructible and indestructible aspects) are 
blended together in the universe of God’s 
creation. ”(4) “ The permanent element re- 

sides in all impermanent things. ”(5) 

In this topic of action and knowledge, the 
special kind of knowledge that is required 
has been pointed out; the equally important 
subject of the special kind of action has been 
left out of consideration, although it is obvi- 
ous that all kinds of action (e.g., the sinful 


(1) See supra. 

(2) Maitrayaniya Upanishad, 6-3. 

( 3 ) Brihad^ranyakopanishad, 2-3- 1 . 

(4) Swetasvataropanishad, 1-8. 

(5) Katha Upanishad, 2-21. Sarvasaropanishad, 1. The 
Gita, 8-20; 13-27. 
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ones) are not to the purpose. The explana- 
tion of this is that the present treatise belongs 
to the Veclic class, and that all students of the 
Vedas are acquainted with the fact that the 
special action enjoined by all the Vedas is 
Agnihotra or the rite of the Sacred Fire. 
Over and above this, actions that are auxiliary 
or detrimental to this special action, form the 
subject matter of the Smritis or Dharma- 
Sastras, wherein they are elaborately dealt 
with. In this connection, the saying of Sri 
Krishna in the Bhagavad Gita may be referred 
to: — 

“ There are actions which should always 
be performed as duties and on no account 
given up; they free the mind of the wise from 
this-worldliness. These are the three 
actions: — the worship of the Sacred Fire, the 
giving of alms, and the practice of con- 
tinence. These actions should be performed 
for their own sake, without entering into the 
question of their profitableness or unprofit- 
ableness.”(l) By the first is attained vision 
of the celestial lieings; by the second, de- 
tachment from the love of hoarding; by the 
third, liberation from the desire of offspring; — 
by the three together is brought about the 
spirit of other-worldliness, the spirit of step- 
ping into a higher stage of evolution. In 
this way action elevates man above the mortal 
sphere, while knowledge makes him fit for the 
immortal sphere. 


(1) The Gita, 18— (5-6). 
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MANTRA XV. 

Having said that the right kind of know- 
ledge, (which, consorted with the right kind 
of action, confers salvation), is the knowledge 
of the indestructible reality abiding in all the 
destructible things, the Upanishad next 
goes on to say how to discover the indestruc- 
tible reality in all the destructible things, by 
taking up a concrete example, namely, the sun 
as it is known to all. 

Behind the golden disc — which is des- 
tructible — of the sun, lies concealed an indes- 
tructible reality. Let the sun remove that 
disc, and then will be discovered the nature 
of the underlying reality. 

The Rig Veda says: “ The shining orb is 
not the whole of the sun; the invisible element 
which is worshipped in the sun is an alto- 
gether different thing: this keeps up the 
sun even when we do not see it, — this survives 
the sun even when it is destroyed.”(l) 

There is reality in all things, but the 
nature of that reality is everywhere concealed 
by their outward appearances — their unreal- 
ity. These appearances must be broken 
through by one who would have a vision of the 
truth. 

The word “ golden,” instead of “ glitter- 
ing,” is chosen, perhaps, to remind one of the 
greed of gold spoken of in the first Mantra. 


(1) Rig Veda: 6-58-1. 
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This stands as a bar to the path of truth. The 
sun is invoked to remove the bar: for it has 
been revealed by the Vedas themselves that 
fire-worship, (of which sun-worship is a 
form), properly performed, confers on the 
worshipper the “ wealth desired by him,” (1) 
and thus removes his greed of gold. 


MANTRA XVI. 

Having proposed the unknown reality as 
something concealed behind the sun’s disc, 
the Upanishad now proceeds to make the 
unknown directly knowable by causing the 
sun to remove its disc. 

But how, it is asked, is the sun to remove 
its disc? 

Let the sun radiate its heat-rays without 
limit and without any reconcentration of the 
passing heat. Then, according to the law 
that bodies contract as they are cooled, the 
disc will go on cooling and contracting until, 
eventually, the time comes when ■ the disc 
exhausts itsHf and disappears from sight, leav- 
ing behind it the whole amount of the heat 
radiated. (2) This radiated heat can, now. 


( 1 ) Rig Veda : 6-53-2 ‘‘ Naryyam vavSu.” 

(2) Vyuha, lit, to spread out, hence, to continuously give 
out (the rays). Samuha, to* thoroughly exhaust (itself). 
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no long'er be called heat; — it is the Power 
which created the disc, and was felt by man 
as heat,(l) Behind this power, and as its 
sine qua non, is a background of conscious- 
ness which witnesses the whole process of 
exhaustion up to its end and, finally, 
survives it, being left alone as the sole reality 
— the indestructible thing-in-itself — that was 
concealed behind the sun’s disc; of which and 
to which is the Power also. This conscious- 
ness, the ultimate reality, is no other than the 
soul of man which is directly known to him 
as the “ I am ” in him. Thus is established 
the great truth that the soul is the only indes- 
tructible thing which lends existence to all 
the other destructible things. Through 
knowledge of this truth man attains to libera- 
tion by feeling his immortality even in this 
mortal life, and being thereby set free from 
all fears. 


SOLAR SUBLATION AND THK 
FINDING OF THE THING-TN-ITSELF. 

The sun taken as the example in this and 
the preceding Mantras is not any one of 


(1) Pushan is literally iiourisher. I'lie sini is the life of 
the Universe; the former becoming extinct would make the 
Universe also extinct. The original meaning of the term was the 
unknown power which supported the otherwise unsupported crea- 
tion. This power being located in the sun, the term also came 
to mean the sun. (Cf. Dowson: Hindu Classical Djetionary, 
S.V.). 
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the minor suns of the many solar systems, but 
the sun which is the first-born of the creation 
— hence called the offspring of God;(l) the 
sun which is the original source of the uni- 
verse — hence called the producer: (2) the 
sun under whose control are all the minor 
suns with their respective systems — hence 
called the controller. (3) The Vedas knew 
of such a central sun (4) by whose existence 
the whole world exists and by whose destruc- 
tion the whole world is destroyed; “ Sol is the 
soul of all things in the universe, of both which 


(1) Prajapatya, cf. Rig Veda, 6-55-1, “the first-born of 
the creator;’’ and Milton: “ Hail, holy. Light ! offspring of Heaven, 
first-born*’ (Paradise Lost 3-1). The Parsees hold that Atar 
(or Agni, the Fire-god) is the son of Ahura Mazda, the Supreme 
Lord. 

(2) Suryya, cf. Maitrayani Upanishad, 6-7 : “ Suryya or 
Savita, because it gives birth (to the Universe).” Also cf. 
Mahabharata, Santiparva 362-2— “ The totality of things called 
the universe proceeds from the sun which is the root of many 
wonderful things.” 

(3) Yama, cf. “ The sun supports the earth and the 
heavens ” (Rig Veda, 3-59-1 ; Black Yajur Veda, 3-4-11). “ The 
Sun is the good tie of all things from the earth to the heaven ” 
(Rig Veda, 6-58-4; Taittiriya Bralimana, 2-8-S-4). “The sun 
is the ruler of the starry hosts” (Sankhayana Srauta Sutra, 
4-10-1). “By tlie sun the moon doth shine” (cf. verse 53 of 
Sankaracharya’s Satasloki; and also Ananda Giri’s gloss on the 
same, where the text “ Adityena chandramd bhdti ” is referred 
to as a Siuti or Vedic text). 

(4) The Vedas speak of “ countless suns.” (See Taittiriya 
Aranyaka, 1-7-5; and cf. Sayana’s commentary thereon). 
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move and which do not move;”(l) “ This Sol 
is of a brazen glare, now it is bright, now blue, 
now yellow, now red;”(2) “ This is the arm 
of God which supports the universe in its non- 
support: everything is within it and it is also 
within everything.”(3) 

This original sun rotates on its axis, and 
from its rotation have sprung up the heavenly 
bodies. All the heavenly bodies are only so 
many detached portions, more or less cooled, 
of this sun, thrown out by the centrifugal force 
generated by its rotation, to be drawn in 
again by the centripetal force resident in it, 
and, during the interval, held under sway by 
the equilibrium of the two forces. 


(1) Rig Veda, 1-115-1 ; Atharva Veda, 13-2-35 ; S^ma Veda 
(Aranya Samhita, 5-3); White Yajur Veda, 7-42; Black Yajur 
Veda, 1-4-43-1; Satapatha Brahmana, 4-3-4-10; Taittiriya Brah- 
inana, 2-8-7-4; Taittiriya Araiivaka. 1-7-6; A^itare/a Araiiyaka, 
2-2-4-7. 

(2) Chhandogya Upanishad, 8-6-1. The text means that 
this Central Sun changes its colours. {Cf. Tennyson: The Prin- 
cess, 5-262; “ The fiery Sirius alters hue.”). “ 'Phe great German 
philosopher Kant regarded Sirius as the central sun of the 
universe.” (See Proctor: Expanse of Heaven, p. 247 and the 
chapter entitled “The King of Suns”). It is well-known in 
astronomy that there are many stars which change their colours 
with each scintillation, or at distant intervals of time. (Sec 
Harmsworth’s Popular Science, vol. 6, p. 3777; Maunder's 
Astronomy, p. 114; the works of Proctor, Herschell, Ball, etc.). 
It is also equally well-known that all colours are derived from 
the sun. 

(3) Maitrdyaniya Upanishad, 6-6. Cf, the Gathas of 
Zoroaster, 44-4 (Pahlavi translation of the Zend-Avesta Text in 
Mills’ Gathas, p. 188): — “Tell me, O Ahura Mazda! who 
supports the earth in its non-support?” Cf, also Addison: 
“ The one ^ fiery particle * which pervades and forms, it is said, 
by expansion the whole,” (See Jennings: Indian Religions, 
ch. 23). 



78: 


THE UNIVERSAL RELIGION 


When, in course of time in the history of 
the heavens, the centrifugal forces are fairly 
spent up and the centripetal forces* conse- 
quently become preponderating over them, 
then all the heavenly bodies, far or near, begin 
to fall into this sun, drawn by its centripetal 
force, and the cycle of a creation comes to its 
close. The sun thus withdraws into itself all 
the fragments which it had thrown out during 
its past history — hence it is called the taker- 
back.(l) And then this central sun, welding 
the whole universe into itself, “ rolls alone, a 
dark cold ball, through the infinite space;” (2) 


(1) Adilya: Cf. Mailrayani Samhita, ,6-7, ‘‘Adilya, be- 

cause it takes hack (the Universe).” Referring, to this absorption 
of the universe hy the sun, the Bilile has said :• “ Heavens being 
on fire shall be dissolved,” (2 Peter, 12). Cf. the Koran : Surah 
81 (The Folding Up) : — “When the sun shall ])c folded up and 
when the stars shall fall — and when the seas shall boil.” Sec also 
Stewart and Tail: Tlie Unseen Universe, pp. 91 ; — “The 

earth and the other planets tif our .system will be drawn spirally 
nearer and nearer to the sun, and will at length be engulfed in 
his mass.” 

(2) The White Yajur Veda, 23-10; 23-46. The Black 

Yajur Veda, 7-4-18-1; .Maitrayani Samhita, 3-12-19; 166-2; 

Katha Samhita (Charaka Sakh^), 4-7; Satapatha Brahmana, 
13-5-2-12; Asvalayana Srauta Sutra, 10-9-2; Sankhayana Srauta 
Sutra, 16-5-4. Manava Srauta Sutra, 9-2-3 ; Katyayana Srauta 
Sutra, 20-5-20. Compare the following: — “Will the Sun, then, 
keep up for ever a supply of this force? It cannot, if it be not 
replenished, any more than a fire can be kept in unless we put 
on fuel ; any more than a man can work without food. At 
present, philosophers are ignorant of any means by which it is 
replenished. As, probably, there was a time when the Sun existed 
as matter diflFused through infinite space, the coming together of 
which matter ha^ stored up its heat, so, probably, there will come 
a time when the Sun, with all its planets welded into its mass, will 
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— hence it is called the lonely travel- 
ler.(l) 

The sun, thus left alone, dissipates its heat. 
During its past history there have been partial 
destructions of creation as well as dissipation 
of heat, but these were compensated for by 
reconstruction of energy through focussing of . 
the heat reflected from various directions.(2) 

But now, there being nothing left to 
reflect the radiated heat, the sun, as it con- 
tinually gives out its heat without receiving 
a return of the same, cools infinitely. Accord- 
ing to the universal law that bodies cotitract 
as they are cooled, (3) the body of the sun 
suffers progressive diminution of size with 
the continuous loss of heat. 

For, from the atom up to the central 
sun, the size of all things is due to the heat 
latent in that thing. .So say the Vedas: 

“ This is the Earth, truly, whose magnitude is 
heat;”(4) “The earth is impregnated with 
heat:”(5) “ There is heat in the ground, in the 


roll, a cold, black ball, tbroiigh infinite sjjace.’’ ( Lord Kelvin, 
quoted by Lockyer in his FJenienlary Lesson.s in Astronomy, 
p. 67, Article 131), 

(1) Kkarsi, lit. (me who travels alone. 

(2) Cf. Jevons: Principles of vScience, Hook VI, (the 
Article — “ SpecuIatioiLs on the Reconcentration of JCnergy*'). 

(3) Deschanell: Natural PhiIoso])hy, i)art 2, chap. 1, § 3. 
The apparent exception of water at the freezing point does not 
disprove the rule, for ice again contracts by further cooling. {See 
Encyclopaedia Britannica, — the article on Ice: “Under the 
influence of heat, ice itself behaves as solids do, contracting 
when cooled, expanding when heated.”). 

(4) Brihaddranyaka Upanishad, 3-9-10. 

(5) Brihadaranyaka Upanishad, 6-4-22. 
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herbs and in the rocks; even water contains 
heat within it;”(l) “ Heat is latent in the 
earth: it is the support of the heavens; in it is 
the universe conceived, born, and hatched; it 
is the sustainer as well as the generator of the 
universe.”(2) The atom has its atomic heat, 
without which it must lose its magnitude and 
become only the space-point of Geometry, or 
the force-point of Mechanics. (3) 

Now, as there is no limit to cooling, so 
there is no limit to contracting;(4) so that 
eventually the time comes when the last atom 
of heat being given up the sun dwindles into 
nothing. This does not mean Nihilism. 
There is no real annihilation in this: for the 
sun leaves behind itself a mass of heat. (5) 

(1) Alharva \>da: 12-1-1^^ The fact that ice can be 
cooled still further, effectively proves that water always contains 
heat latent within it. 

(2) 'Paittiriya Hrahmana, 3-11-1-7. 

(3) Cf. “ Matter would cease to exist as matter, if there 
were no fire (i.e., the heat within it),'' — The Perfect Way, by 
Kingsford and Maitland (11, 22). See also the works of 
Lord Kelvin and Tait ; and cf. Mahdbharata Santiparva : 182-30 
(Matter is ultimately one with space and resolvable into it). The 
same teaching occurs in the Yoga V^sistha in several places. 

(4) Compare the following: — “I objected to Lucretius'. 

argument against the destructibility of matter We do know 

the laws according to which the dissipation of heat appears to 
proceed, [i.e., the laws according to which matter would under- 
go destruction], and the conclusion inevitably is that,a finite heated 
material body placed in a perfectly cold infinitely extended medium 
would in an infinite time become infinitely approximated to 

Zero .Our own world is not yet cooled down near to Zero." 

(W. Stanley Jevoiis: The Principles of Science, Book VI; on 
the Limits of Scientific Method, — the Article * Speculations on 
Reconcentration of Energy'). 

(5) Cf. *'We analyse the composition of matter until 
we find its floor as fire " — Indian Religions or the Results of Mys- 
terious Buddhism, by Hargrave Jennings ; ch. 8. 
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What was once the universe is now resolved 
into heat. This is the sublation of the sun.(l) 
In the process of solar sublation the uni- 
verse follows suit with the sun in either of two 
ways or in both ways combined. In the first 
way the universe is rolled up into the sun and 
thus shares the fate of the sun. In the second 
way the universe remains as it is, but is depriv- 
ed of its necessary supply of heat from the sun. 
While losing its own heat, the sun causes 
the universe also to lose its heat; for solar 
radiation is the source of physical heat. (2) 
So it has been said by the Vedas: “ The sun 
withdraws heat from within the whole uni- 
verse.” (3) In this way, all the heavenly 
bodies, remaining where they are, lose all 
their heat and sublate along with the sun. 
The universe thus dances the back steps and 
a mass of heat alone is left as the residue in 
the long run. But, then, this mass of heat 
thus isolated from matter and taken by it- 
self, is nothing but a force, a potentiality; — 
it is no other than the Power which brought 
forth the original sun and the universe 


(1) For the expression ' Sublatiori * see Stirling: The Secret 
of Hegel, p. 243. To subtle a thing means at once to preserve 
and make an end of it. A thing sublates itself in itself, and is 
in itself the contrary of itself. (Ibid., p. 375). 

(2) Cf, John Norman Lockyer: Solar Physics, p. 93. C/., 
William Winwopd Reader The Martyrdom of Man, p. 399; — 

This [terrestrial] heat was at first acquired from the 

sun Animal heat is solar heat; a blush is a stray sun-beam; 

Life is bottled sun-shine, and Death the silent-footed butler who 
draws out the cork.” 

(3) The Taittiriya Aranyaka of the Krishna Yajur Veda, 
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into existence. The Sacred text says: “ Of 
Power that is a fragment only which appear- 
ing within the sun becomes the two rays of 
heat and light. To that does the sun owe its 
being.”(iy The power thus found to be re- 
siding behind the sun is hailed in the Vedas(2) 
as the most benign or adorable form of the 
sun, because meditation on it confers the 
vision of the Truth on the devotee and there- 
by brings him promotion to a higher stage of 
evolution. (3) 

Those who are conversant with the cele- 
brated Gayatri of the Vedas, will observe 
that the present Mantra is an exposition of 
that Gayatri by the Rishi Dadhichi. The 
phrase “ I meditate on that adorable power of 
the Sun-t lod ” (4) in the Vedic Gayatri pre- 
cisely corresponds with the phrase “ I per- 
ceive that power which is the most benign 
aspect of the Sun ” (5) in the present Mantra. 
Further, the bearing of the said Gayatri is also 


(1) Maitrayaniya Upanishad, 6-35. * 

(2) ^ Rig Veda Samhita, 3-62-10; Sama Veda Samhita, 
2-812. 

(3) Elsewhere it has been said that vision of the Truth is 
vision of the greatest Beauty : truth ])eing the only beauty worthy 
of eternal constancy. (Rig Veda, 10-9-1; Sama Veda, 2-1187; 
Atharva Veda, 1-5-1). 

(4) “ Tat savitur yarenyam vargo devasya dhimahi ” (in 
the Vedic Gayatri). 

(5) *‘Tejo yat te rupam kalyanatamam tat te pashydmi ’• 
(in the present Mantra) . Cotnpared with the Vedic Gayatri, word 
for word, Tejas is Vargas, Kalyanataman is Varenyam, Pashytoi 
is Dhimahi. The " Te ” of the present Mantra means the same 
as '! Savitur devasya” of the Vedic Gdyatri; while Yat rupam 
^at ” of the former is only an elaboration of Tat ” ot the 
latter. 
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on the same subject, viz., heat, which is the 
theme of the present Mantra.(l) 

This Power, which confers the yision of 
truth on its worshipper, is not itself the ulti- 
mate truth. For power is never a thing-in- 
itself but is an attribute of a thing: it always 
implies a something which is the power- 
ful. This something is consciousness which 
gives existence to power by taking it into 
cognizance and thus including it within it- 
self. (2) 

Through this Power, Consciousness con- 
ceives the heat which develops into the uni- 
verse, *The Vedas say : — 

“ The One that was in the l)eginning, 
expanded and developed itself into the many 
by the greatness of its power;”(3) “ He 
desired: Let me become many. He put 
forth a power. Having put forth the power 
he created all this universe ;”(4) “ This Power 

(1) See the Talavakara Brahmana of the S^nia Veda, in 
its 'explanation of the term “adorable power"' which occurs in 
the Vedic Gdyatri: — “Fire is the adorable; heat is the power/" 
(Talavakara Brahmana, 4-28-1). 

(2) Even if the Power be supposed to consist of the com- 
bination of two equal elements which are like positive and nej^ative 
to each other, neutralising^ the Power into nothingness, yet a some- 
thing beyond — a Power of the Power — w’oukl be necessary to 
split up the original state of the combination of the two elements 
into the state of their separation, in order to account for the 
Creation. Moreover, the void or nothingness is nothing but a 
concept, which presupposes the existence of consciousness behind 
it to make the conception possible at all, that is, as the sine qua 
non — ^as the “ primordia rerum.” 

(3) Rig .Veda: 10-129-3; (cf, 10-190-1). Cf. the Katha 
Upanishad where fire is said to be the foundation of the endless 
creation and to be hidden in the cavity of the heart (verse 14) 

(4) Taittiriva Upanishad, 2-6. Chhandogyopanishad. 
6-2-3. 
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is a conscious power — Will— as belonging to 
Him who is all consciousness ;”(1) “The 
power made itself felt as heat.” (2) 

This Power, therefore, is the creative 
faculty.. It is the “ Will of God ” of the first 
Mantra of the present Upanishad;(3) the 
“Maya,” — the “ Shakti, ” — or the “Trans- 
cendental Power of Imagination,” of kncient 
Indian Metaphysics as well as of Kant^ (4) 
the “ Will ” of Schopenhauer and the New 
Metaphysics.(5) 

The Power thus connects itself on the 
one hand with the creation and on the other 
hand with the creator, and stands, as it were, 
between the two. Referring to this fact 
the Vedas have said: “ The ray stretched out 
across these, was it above or was it below? 
There were generating forces, there were 
mighty powers: a self-determined being on 
this side, an energy beyond.”(6) 

It might appear at first sight that the pro- 
cess of solar-sublation leaves two things as the 
Ultimate Truth, viz.. Power and the Power- 
ful. But on closer inspection the Truth will 

(1) Miindakopanishad, 1-^). 

(2) “ By heat was the Power realised.” Black Yajur Veda,, 
7-3-14-1; Katha Samhita (Charaka Sikha), 3S-1S; Taittiriya 
Brahmana, 3-8-17-3. Cf. the metaphorical description at the 
commencement of the Gopatha Brahmana : God, wishing to 
create, laboured and became heated; — ^the heat came out from 
him and stood outside like drops of sweat, forming the universe.” 

(3) supra. 

(4) See supra, 

(5) Weber: History of Philosophy (Thilly's Translation), 
p. 556, and foot-note. 

(6) Rig Veda, 10-129-5. (Cf. Gough; Philosophy of the 
Upanishads, p. 16). 
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ultimately be fo^d to be one only without 
duality.(l) Pow^r and the Powerful are not 
two things. Power can never have any exist- 
ence at all apart from the Powerful, while the 
Powerful may have its existence even when 
divested of power. (2) In fact, Power is, 
involved in the very nature of the Powerful. 
Hence Consciousness, which is the Powerful, 
involves Power into itself, making together an 
undifferenced unity. Therefore there are 
these texts: “ It (the Powerful) lived without 
breathing; being one with the Power ;”(3) 
“ Through continuous meditation, sages de- 
tected the Power (which is one with the 
Creator) to be concealed by the works of its 
own creation ;”(4) “ The Yogins behold the 
real unity of Power and the Powerful in spite 
of their seeming duality ;”(5) “ Seeking for the 
source of Power, one should seek the 
Ultimate Being;” (6) “ Power is absorbed into 
the Most Powerful ;”(7) “Its mighty power, 
natural to it, takes various forms; it becomes 
knowledge, it becomes force, it becomes 
motion; ”(8) “This Power, whose essence is 


(1) Chhandogya Upanishad, 6-2-1. 

(2) Power exists only as an attribute (quality) of some 
object. With the cessation of that object, power also must cease 
to exist. But the object need not cease to exist when its power 
goes away: — what was a powerful object now becomes powerless, 

(3) Rig Veda, 10-129-2. 

(4) Swetasvatara Upani.shad, 1-3. 

(5) Kurma Purana, 1-12-28. 

(6) Chhandogya Upanishad, 6-8-4. 

(7) Chhdndogya Upanishad, 6-8-6. 

(8) Swetasvatara Upanishad, 6-8. 



86 THE UNIVERSAL RELIGION 

Ideation or imagination,(l) is grafted on the 
eternal Reality. It assumes all possible 
forms; it becomes knowledge, it becomes 
motion, it becomes life.”(2) 

This undifferenced unity of the Will or 
Power and Consciousness is Self-conscious- 
!tiess.(3) When the Will is turned inwards 
we have Will plus Consciousness (Wilful 
Consciousness) or Self-consciousness. (4) 
This ultimate Self-conscious Being(5) is the 


(1) C/. Tbe vSccret of TTegel (Prof. Stirling) The 
Idea is thought (p. 22) ; the thought of God has created the 
heaven and the earth (p. 121).” 

(2) Kiirma Purana, 1-12-20. 

(3) Cf, Consciousness evolves the new potency — Will, 
and we have then at once Self-consciousness, i.e., the 
subsumption of the subject by itself into itself.” (Laurie; 
Melaphysica, Part 5, ])reliminary). Cf, “Power is the 
force of Self-consciousness.” (Nrisimhottarat^pini Upanishad, 
3); /‘The Self is the Powerful” (Brihadaranyaka Upanishad. 
4-4-5); “Of the Self is the Power'’ (Chhandogya Upanishad, 
7-26-1) ; “The Ego is the Power of the Powerful ” (Gita, 7-10; 
10-36). The Saradatiilaka Tantra, while holding this unity, 
gives the upper hand to Power (Sakti) making a goddess of 
it. 

(4) So when all outward things are given up, the inner 
self becomes the only object of knowledge, and on thus becoming 
self-conscious man is set free from all fears. This is the Salva- 
'tion promised by the Upanishads. 

(5 ) Says the Zohar: “ No one can conceive of conscious- 
ness as existing by itself alone, but through a Being who is self- 
.conscious and who fills it with his own .substance.” (Quoted by 
Jacolliot in his “ Occult Science in India,” p. 171). The Sanskrit 
Bhava '' and the Hebrew “ Yavch'* are the same word, literally 
meaning “ Being ” ; and both are derived from the same root 
“to be.” (Sanskrit root “Wm”; Plebrew root '*havah **). — 
See Bombaugh: Gleanings from the Harvest Field of Literature, 
p. 128. Perhaps the term yavana in the sense of the “ nation of 
butchers,^' and the term yavai in the sense of “ cutting the throat,” 
both come from the word “ Yaveh,” to whose worshippers both 
the terms are applicable. The Banis and Panis of old, who traded 
with India, and their successors, the Arabs, who invaded India, 
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Supreme Soul, the God of the creation.(l) 
Stripped of consciousness God will be no 
God; it is the fullness of consciousness, the 
infinitude of reason, that goes by the name of 
God. (2) This is the Ultimate Truth, (3) the 
Thing-in-itself,(4) the one indestructible 
Reality behind all the other destructible 
things. (5) This Supreme Soul is the same as 

followed the Yaveh- worshippers in customs, being of the same 
stock. (C/. Cordier’s note to the Book of Ser Marco Polo, Vol. 2, 
p. 372, — on the Arabs. Also cf, Kalidasa’s Raghuvansam, 
canto 4, verse 61, where he speaks of the “ lotus-like faces of the 
Yavana- females.” — the Yavana- women being, then as now, famed 
for their beauty). 

(1) With this cf. Mantra VII, — supra. Cf, thej Great 
Vedic Text “ Prajnanani Brahma” (Aitareya Upauishad, 3-3). 

(2) Cf, He that is the overseer in the highest heaven, he 

indeed knows, or haply he knows not.” (Rig Veda, 10-129-7 ; 
quoted by Gough: Philosophy of the Upanishads, p. 17), “He 
that is higher than the highest regardeth.” (Bible: Ecclesiastes: 
5-8). Jehova is the ” I am that I am.” (Bible: Exodus, 3-14). 
“ Tao is knowledge, the Supreme Reason, the primordial intelli- 
gence.” (Tao-teh-Ching. Cf, Remusat). “ Ahura Mazda, the 
Wise Lord, is all-knowing.” (Zend-Avesta, Yasna 31-5. Cf. 
Dhalla: Zoroastrian Theology, chap. 4). “ Allah is the Hearing, 

the Knowing.” (Koran: Surah 41-36). “ God is the primordial 
mind or the one consciousness in which all creations subsisk” 
(Kabbala, quoted in the Perfect Way, V. 20). This is the 
Purusah of the Vedas, the Brahman of the Upanishads, the Full 
of Pythagoras, the Gnosis of Socrates, the Idea of Plato, the 
Absolute Ego of Fichte, Schelling and Hegel, the Unconscious of 
Herbart, the Sciousness of James, the ‘ Infinitude of Reason ' of 
Royce, and the Pure Reason of Kant; the Unknown and Un- 
knowable of the modern Scientists. 

(3) Satyam. (lit.,. ‘to which isness is applicable’). Cf, 

“ Truth is the infinitude of consciousness called Brahman or the 
one that becomes the many,'' (Taittiriya Upauishad, 2-1). 

(4) Purusha. (lit,, ‘that which always lies ahead, i.e., 
precedes everything’). Cf, “It was the Self alone that existed 
in 'the beginning as the thing-in-itself.” (Brihadaranyaka Upani- 
shad, 1-4-1). 

(5) “ Nityoanity^n^m ” : (Katha Upauishad, 5-13). Cf. 
“The Self is the Truth of all truths” (Brihadaranyaka Upani- 
shad, 2-3-6). 
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the Reality in the sun, — the Reality whose 
discovery was proposed in the previous 
Mantra and is now completed. ( 1 ) Hence the 
Vedas have laid down that “ by worshipping 
the Sun one really worships the Supreme Soul, 
the God of the Universe. ”(2) “ The Self is 

both the Power and the Sun. ”(^) This is 
the reality in the soul of man and also 


(1) Cy. “Me is the powerful and everlasting thing in the 
Sun” ( Birhadaranyaka Upanishad, 2-5-5); “The Sun is that 
Reality, — the Reality which is in the disc.” (Brihadaranyaka 
Upanishad, 5-5-2) ; “ This is the reality to which the Sun owes 
its existence, this is the Self, this is the immortal, this is the 
power” (Maitniyaniya Upanishad, 6-35); “The power residing 
in the Sun is the power of the Self” (Gita: 15-12); “The 
Thing-indtself in the Sun is the Self, the God ” (Chhindogya 
Upanishad, 4-11-1 ; Mahanarayana Upanisliad, 23-1) ; “ It is the 
power of the Self which appears as the Sun” (Maitrayaniya 
Upanishad, 6-4) ; “ By the Self the Sun shines radiant with heat 
and light ” (Taittiriya Brahmana, 342-9-7 ; Mahanarayana Upa- 
nishad, 1-3) ; “ The Self residing in the Sun radiates heat ” (Gita; 
9-19). 

[To understand the last two texts, take the example of a 
dream. There the soul is the creator and the real illuminator of 
the whole scene. Yet there is the Sun in the dream to create 
light and darkness by its rising and setting. In this way the 
soul’ delegates its lighting power to the sun; and precisely is this 
the way in which the Creator delegates his powers to the things 
of his own creation. — C/. Brihadaranyaka Upanishad, 44-9 ff.] 

(2) Chhandogya Upanishad, 3-9-1. C/. the Koran to 
the contrary, “ Do not worship the Sun and the Moon, but God 
who made them both.” (Surah 41, verse 37). 

(3) Rig VT^da, 4-26-1. The power is sometimes called 

Mahu or the Mind of God, the imaginative or creative faculty, 
cy. Mahabharata, Banaparva, 221-4:—“ Agni, called Manu, acted 
as the cause of the creation of beings.” C/. Brihadaranyaka 
Upanishad, 1-4-10; and the last verse of the Durg6 Saptasati. In 
the Mahabharata the power of creation or “ Manyu •” is identified 
with Agni (fire, heat) left as the residue after a Pralaya — 
(Banaparva: 219-22 and 221-11). Pralaya is the periodical dis- 
solution of the creation. . 
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in all individual souls. (1.) Consciousness is 
the soul of man and Consciousness is the 
Supreme Soul. (2) Hence there is a real kin- 
ship between the soul of man and God and 
man can eventually reach God through this 
connecting link of consciousness. 

Therefore has it been said: “ He who 
worships his Deity as something totally 
dififerent from himself, docs not know the 
truth: he is to his deity as a brute is to man, — 
without mutual understanding.”(3) True 
knowledge is that by which a man knows his 
individual soul to be no other than the Supreme 
Soul deluding itself by entering into a ficti- 
tious body. (4) As its body is a fiction (like 
the body created in a dream ),(5) so its entry 
into that body is also fictitious and not real — 
it is like the entry of the Sun into the reflecting 
mirror. (6) When entered into a body it 

(1) “ It is all one thing, the reality in man and the reality 
in the sun (Taittiriya Upanishad, 2-8). ‘‘God is in the inner- 
most part of all. beings, turning them on the magic wheel of fate ” 
(Gita, 18-61). Cf. “ Kant had intimated that the mysterious un- 
known concealed behind the phenomena of sense might possibly 
be identical with the unknown in ourselves” (Weber: History 
of Philosophy, p. 475 of Thilly’s Translation). Cf. vShakespeare : 
“ That which makes him (man) both without and within ” 
(Cymbeline, 1-4-10). 

(2) Cf. Brihaddranyaka Upanishad, 3-7-3: — “He who 
residing in the earth is yet apart from the earth ; whom the earth 
does not know but who knows the earth; to whom the earth is 
like the* body; who, being within, rules the earth; — he, the 
Immortal Ruler, is within you as this very soul of thine.” 

(3) Brihad^ranyaka Upanishad, 1-4-10. 

(4) .Aparokshanubhuti of Sankaracharyya : (the section on 
Jn6na; verses 24-30). Cf. Kaivalya Upanishad, 1-12. 

(5) Aparokshanubhuti, verse 93. Cf. N^davindu Upani- 
shad, 24. 

(6) It is reflected not on the body but on the mind which 
is always present in a living body. This is called the Doctrine of 
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becomes like a reflected consciousness(l) and 
feels itself there as the “ I am ” within the 
body. (2) This is the individual soul. 

The individual soul (the “ I am ”) (3) is 
not, however, Self-conscious like the Supreme 
Soul (the “ I am that I am ”).(4) When a man 
turns his will from all external objects, and 
makes his soul alone the object of his will, (5) 


Reflection (Pratibimba-vada) in Vedanta. Cf. the Taoist saying: 
“Life is a borrowed thing/’ (Chwangtzu, Book 18, § 3). 

(1) Just as the reflection of the sun simulates the sun 
(giving both light and heat) so the reflection of conscioiisnes.s 
simulates the original consciousness. 

[To understand this point, take the example of a rope 
mistaken for a snake. In this case there are two factors in the 
mistake, viz., the fiction of the snake and the knowledge by 
which that fiction is certified to be a reality. Now, when the 
mistake is discovered, the fictitious snake disappears; and then 
the knowledge which certified it to be a reality is found out to 
have been not knowledge at all but only a piece of ignorance. 
This ignorance, so long as the delusion lasted, simulated real 
knowledge. This was a reflection of consciousness on the ficti- 
tious snake, 'fhe fiction being gone, the consciousness reflected 
on the fiction goes away with it; just as the mirror being gone, 
the reflection of the sun goes away with it]. 

(2) Cf. “ The ruler is God who is the I am in all/’ 
(Nrisimhottaratapini Upanishad, 9). 

(3) C/. James: Psychology, Vol. 1, pp. 360-370. 

(4) C/. Bible: Exodus, 3-14: “I am that I am.^' — The 
mere awareness by the Ego of its own presence and of its dis- 
tinctness from wliat it apperceives (“ T am’*) does not constitute 
the full Self-consciousness (“I am that I am”)- 

(5) On the Will as the effort of attention, see James: 

Psychology, Vol. 1, p. 447 and Vol. 2, p. 562. For practising 
this highest concentration various methods have been prescribed, 
viz., Yoga, Tantra, Prayer, and, above all, Meditation on the 
Great Texts of the Upanishads which formulate the identity of 
the individual soul with the Supreme Soul, e.g., the texts: — 
“ That art thou ” (Chhandogya Upanishad, 6-8-7) ; “ I am He ” 
(Nrisimhottaratapini Upanishad, 9; Brihadaranyaka Upanishad, 
1-4-1) The Soul is the Self” (Mandukya Upanishad, 2), 
etc. It is even said that true gnosis can never arise without 
the aid of some of Vedic text. ^ 
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then he becomes Self-conscious hiniself.(l) 
Becoming Self-conscious, he realises the Self- 
conscious reality within himself— becomes, 
in fact, one with the Self-conscious reality. (2) 
Then, and only then, does he break through 
this dream of delusions and wake up to his 
immortal nature: (3) he has no further lives 
to live. (4) And this is his salvation. (5) 

It may be worth while to notice here that 
the founder of Buddhism, just after he had 
finished his prolonged meditation under the 
fig-tree at Buddha (iaya and had thereby 
attained to the realisation of the highest 
self,(6) spoke out as follows: “ () Builder of 
this house! I have seen Thee: no more shalt 
Thou build houses unto me. I have broken 
through your walls, I have found the very 
foundation of it to be a delusion. My mind 
has given up all attachment to delusions, and 
has reached the subsiding of desires.”(7) 
Doubtless this means to say that the soul is 
the Creator and that by directly realising the 
Creator within one’s own individual soul, a 
man is freed from all desires and from all 
further lives. Therefore it is clear that — 
whatever he might have said to the contrary, 
and whatever his followers might reprijsent 
him to have been — the Buddha w as a follower 

(1) Cf, Prof. Laurie: supra. 

(2) Kaivalya Upanisliad, 24; Mundaka Upanishad, 3-2-9; 
Brihadaranyaka Upanishad, 4-4-13. 

(3) Swetdsjvatara Upanishad, 6-15. 

(4) Chh^ndogya Upanishad, 8-15-1. 

(5) Taittiriya Upanishad, 2-1. 

(6) Buddha-charila of Aswaghosha, Chap. 14. 

(7) Dhammapada: H-9. 
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of the world-old religion (Sanatana Dharma) 
of the Vedas; he believed that salvation(l) is 
to be reached up by the knowledge of the 
identity of the individual soul with the 
Supreme Soul; and the same is also the 
teaching of the Upanishads.(2) It is not 
yery generally known that one among the 
numerous appellations given to Buddha is 
“ Advayavaclin ”(3) which means “ one who 
maintains the doctrine of the reality of the 
one Supreme Soul.” 

And this doctrine — the doctrine of the 
reality of the one soul, of the soul as the thing- 
in-itself — which has just now been estab- 
lished by the process of Solar Sublation 
depicted above, is also the conclusion of 
all the modern Sciences and Philosophies. 
Herein Religion joins hands with Science and 
Philosophy. (4) The following passages, 
embodying the latest researches of the most 
eminent authorities on the subject, will con- 
firm this. 

In their “ Unseen Universe ”, Professors 
Stewart and Tait say as follows. “ The sun 

(1) He called it Nirvana or Extinction of Desires. See 
Majjhima Nikaya and Angiittara Nikaya, II and III. And cf. 
the Kanjiir, quoted from Rev. Mr. Webber’s Translation by 
Lord Dunmore in “ The Pamirs/’ Vol. I, pp. 122-124; also Paul 
Dahlke : Buddhist Essays, translated by Silacara, pp. 85, 88. 

(2) Sec supra. 

(3) The Amarakosha, 1-1-1-9. 

(4) Cf. One phase of the history of metaphysics, tEe 
a-prioristic, intuitive, poetic period, is gone, — gone never to 
return; but metaphysics itself still remains, and its interests, as 
we have just seen, coincide with those of science.” (Weber: 
.History of Philosophy, the conclusion; — p. 594 of Thilly’s 
translation). 




AND COMPARATIVE THEOLOGY. 93 

is the furnace or source of high-temperature 
heat of our system, just as the stars are for 
other systems, and the energy which is essen- 
tial to our existence is derived from the heat 
which the sun radiates, and represents only a 
very small portion of that heat. But while 
the sun thus supplies us with energy he is him- 
self getting colder, and must ultimately, by 
means of radiation into space, part with the 
life-sustaining power which he at present 
possesses. Besides the cooling of the sun we 
must also suppose that owing to something 
analogous to ethereal friction the earth and 
the other planets of our system will be drawn 
spirally nearer and nearer to the sun, and will 
at length be engulfed in his mass. In each 
case there will be as the result of the collision, 
the conversion of visible energy into heat, and 
a partial and temporary restoration of the 
power of the sun. At length, however, this 
process will have come to an end, and he will 
be extinguished until, after long but not 
immeasurable ages, by means of the same 
ethereal friction his black mass is brought into 
contact with that of his nearest neighbour.* * 
It is absolutely certain that life so far as it is 
physical, depends essentially upon transfor- 
mations of energy; it is also absolutely certain 
that age after age the possibility of such trans- 
formations is becoming less and less; and, so 
far as we yet know, the final state of the 
present universe must be an aggregation (into 
one mass) of all the matter it contains, that is, 
the potential energy gone, and a practically 
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useless state of kinetic energy,— that is, uni- 
form temperature, — throughout that mass.” 
A little before this passage, the same writers 
say: “ The tendency of heat is towards equa- 
lisation; heat is par excellence the communist 
of our universe, and it will no doubt ultimately 
bring the system to an end,” And, later on, 
they declare that the time will come when the 
visible universe will be merged into , the 
invisible of which it is, in fact, an insignificant 
part.(l) 

In his “Golden Bough”, — one of the books 
of the day,— Prof. Frazer, echoing the voice of 
Charles Darwin, says: “However vast the 
increase of knowledge and of power which 
the future may have in store for man, he can 
scarcely hope to stay the sweep of those great 
forces which seem to be making silently but 
relentlessly for the destruction of all this 
starry universe in which our earth swims as 
a speck or mote. In the ages to come man 
may be able to predict, perhaps even to con- 
trol, the wayward courses of the winds and 
clouds, but hardly will his puny hands have 
strength to speed afresh our slackening planet 
in its orbit or rekindle the dying fire of the 
sun. Yet the philosopher who trembles at 
the idea of such distant catastrophes may 
console himself by reflecting that these 
gloomy apprehensions, like the earth and 
the sun themselves, are only parts of that un- 
substantial world which thought has conjured 

(1) Stewart and Tait: The Unseen Universe, p. 91 (Art. 
114-115) and p. 118 (Art, 153). 
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up out of the void, and that the phantoms 
which the subtle enchantress has evoked to- 
day she may ban to-morrow. They too, like 
so much that to common eyes seems solid, 
may melt info air, into thin air.”(l) Even 
the Radium-theory “ could not avert that 
final catastrophe with which the whole 
universe is remorselessly threatened by the 
law of the dissipation of energy. ”(2) 

Says Prof. Huxley in his “ Involution and 
Ethics”: “The theory of evolution encour- 
ages no millennial anticipations. If, for 
millions of years, our globe has taken the up- 
ward road, yet, sometime, the summit will be 
reached and the downward route will be com- 
menced. The most daring imagination will 
hardly venture upon the suggestion that the 
power and the intelligence of man can ever 
arrest the procession of the great year.”(3) 
Says Prof. Croll in his “ Stellar Evolu- 
tion “ We have no grounds to conclude that 
there is anything eternal, except God, Time, 
and Space. But if time and space be subjec- 
tive, as Kant supposes, and not modes pertain- 
ing to the existence of things in themselves, 
then God alone was uncreated, and of Him 
and to Him are all things. ”(4) 


(1) Frazer: Golden Bough, Vol. XI (Balder the Beauti- 
ful), part 2, p. 307. Cf, "‘More Letters of Charles Darwin, 
edited by his son — Vol. I, p. 260 sq. 

(2) Frazer: Golden Bough, Vol. XI, part 2, p. 307, 
foot-note (2). 

(3) Huxley: Evolution and Ethics, p. 36. 

(4) Croll: The Stellar Evolution, p. 112 (the last para- 
graph of the book). 
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THE NEBULAR THEORY AND THE 
DOCTRINE OF THE SUBSTANTIAL 
UNITY OF ALL MATTER. 

Just as the progressive entering of heat 
into a body expands it and thereby makes it 
more and more thin, even so the progressive 
exit of heat from a body contracts it and there- 
by makes it more and more dense. The 
different kinds of matter are products of heat 
acting in diverse ways on an original uniform 
substance(l). So the Vedas say; “ Silver and 
gold are the products of Agni (fire).” (2) 
One and the same matter, too, when subjected 
to varying conditions of heat undergoes 
differences in form and appears at each stage 
as though it were another thing altogether. 
All matters, when allowed to contract inde- 
finitely by radiation, reach, in course of time. 


(1) There is a mysterious passage in the Vedas which 

says : ‘‘ Fire (heat) entering into fire, actf — ( Atharva Veda 
Samhita, 4-39-9; Yajur Veda Samhita, White Recension, 
(Vajasaneya Samhita), 5-4; Yajur Veda Samhita, Black Recen- 
sion, (Taittiriya Samhita), 1-3-7-2. The Mah^bhdrata puts the 
thing more explicitly thus : “ Coming in contact with the 

ground,* fire created the diverse metals/' — (Banaparva, 222-13). 
Perhaps the differences in the ‘ coefficient of expansion ' of the 
different metals indicates something in this way, so that investi- 
gations of these phenomena and their explanations may eventually 
lead to more accurate and scientific demonstrations of the argu- 
ment of One Original Matter. 

(2) Rig Veda Samhita, 5-4-1; Taittiriya Brahmana, 
1-2-1-4. 
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a Stage in which they give up their seeming 
differences, and lapse into one and the same 
substance, which has been called the Parada, 
lit. the giver of the other shore of the stream 
of creation,(l) because by further radiation 
it resolves itself into the Power which is one 
with the Supreme Soul.”(2) In like manner, 
all matters, when allowed to expand in- 
definitely by application of heat, turn into one 
and the same substance, which has been called 
the Abhra, lit. the cloud, (overcasting the skies 
before the creation), (3) because by further 
expansion it melts away into the aforesaid 
Power. Thus at one end of the universe, at 
its creation, there is the heated and, perhaps, 
incandescent Abhra, while at the other end, 
at its destruction, there is the cold and, per- 
haps, phosphorescent Parada. Therefore it 
may be said that the universe in passing 
through a dissolution is not destroyed but 
only changes from the negative to the posi- 
tive state. (4) 


(1) Parada has been identified, perhaps wrcnigly, with Mer- 
cury. ( Sarvadarsana Sam.!i>^raha of M^dhava, chapter on the 
Raseswara Darsana). 

Pdrada thus fulfilling the task of the conservation of energy 
and preservation of the creation, its equivalent Mercury has 
been quaintly thought of by the ancients the source of perpe- 
tual motion and of perpetual youth. 

(2) See supra. 

(3) Abhra has been identified, undoubtedly wrongly, with 
Mica. (Raseswara Darsana in M^dhava's vSarvadarsana Sam- 
graha). 

(4) A fanciful analogy to ’this is afforded by the laws of 

Higher Mathematics: A varying quantity may change its^ 

sign by passing either through zero or through infinity.” 

(Jevons: Principles of Science, Book VI, — the conclusion). 

7 
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At its inception, the Power first generates 
an aerial (ethereal) substance, the atoms of 
which are indistinguishable from the points 
of space. Hence it has been sai4 that from 
space springs up the air.(l) This air, which 
is at first homogeneous, gradually differenti- 
ates itself through internal agitations, (2) 
resulting in a plurality of airs, (3) The 
friction among the atoms of the airs 
generates heat, which, as it goes on increas- 
ing, sets fire to the mass of air by making its 
atoms incandescent. Therefore has it been 
said: “ From the air springs up the fire;”(4) 
“The air is the thing that persists; out 
of which rises the sun and into which 
it sets. ”(5) This incandescent mass of air 
at first appears like an ignited cloud in the 
skies, and hence its name Abhra. From this 
Abhra proceeds the whole creation. (6) So 
the Vedas say: “What is called the 
Sakadhiima (/ft.brigbt-smoke) is the original 
light, the first-born of all the Great Starry 


(1) Taittiriya Upanishad, 2-1. 

(2) Cf. Herbert Spencer: “The homogeneous is unstable 
and must differentiate itself” (Jevons: Principles of Science, 
Book VI, — on the Theory of Evolution). 

(3) Forty-nine kinds of air are spoken of in the Puranas. 
The Rig Veda also speaks of a plurality of the air. 

(4) Taittiriya Upanishad, 2-1. 

(5) Brihadaranyaka Upanishad: 1-5-22; -27. 

(6) It may be objected to that this is all an imagination of 
the mind. But then, according to the Upanishads, creation 
itself is nothing but the imagination of the Supreme Mind, Cf. 
supra. 
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Hosts. ”(1) The Sakadhuma of the Vedas is 
the Nebula of Modern Astronomy. 

This procession of Creation from the 
Abhra to the Parada is the movement of the 
Universe in Time. “ On this side of the Sun is 
Time; beyond the Sun, on the other side, is 
the Timeless.” (2) 

This evolution of heat in the shape of 
the Universe presupposes Space as its con- 
dition. “ Space is something more than 
heat.”(3) And Space in its turn presupposes 
the Soul. “ P'rom the Supreme Soul springs 
up this Space, just as from the individual soul 
springs up another space in dream.” (4) 

Thus the scientific process of evolution 
and involution, exhibited in the Solar Subla- 
tion and Nebular Theory, upholds the exist- 
ence of God in the long run and is, therefore, 

(1) The Paricistas of the Atharva Veda/' edited hy 

Bolling and 'Negelein; — 1-50 (p. 25). Cf, Mahabharata: 

Banaparva, 220-3. This conclusively proves that the Rishis of 
the Vedic lore had knowledge of Higher Astronomy and were 
acquainted with the Nel)ular Theory. The idea that creation is 
the product of Spandana (or vi])rations) of a primordial sub- 
stance, pervades the whole of the Yoga Wsistha Mahardmayana 
in its teachings on the subject. 

The nebular hypothesis, as enunciated by Kant and Laplace, 
supposes that all the countless bodies which; are distributed 
through space once existed as a vast gaseous mass (nebula) at 
a very high temperature, and that as cooling went on, centres of 
condensation were formed, motions were set u]>, and such sys- 
tems as our own solar one came into being. As the gaseous 
nebula gets hotter and brighter, stars of increasing temperature 
are formed out of it. When the loss of heat by radiation ex- 
ceeds the supply brought about by condensation, the star wiH 
cool and finally it will become a cold body like a planet. (Cf^ 
Lockyer: Elementary Lessons in Astronomy, Article 98, t>. 44)* 

(2) Maitr^yahiya Upanishad, 6-15. 

(3) Chhandogya Upanishad, 7-12-1. 

(4) Taittiriya Upanishad, 2-1. 




100 


THE UNIVERSAL RELIGION 


not atheistic in its tendency, as it is sometimes 
wrongly supposed to be(l). 

In this discourse on Evolution, the one 
thing which the Upanishad wants to bring 
home is that the knowledge of the reality of 
the soul and the unreality of everything else, 
realised in whatsoever way, is the chief instru- 
ment in bringing promotion to a man. By 
soul is meant pure consciousness, the I (or 
Ego) considered apart from the body in which 
it dwells — which, thus considered, is every- 
where the one and the same thing. Promo- 
tion, which is the direct result of this, means, 
in the first place, freedom from the bonds of 
desire, and, in the second place, and as a 
consequence of the foregoing, release from 
further mortal lives. The soul is now self- 
posited, — immortal. 

MANTRA XVII. 

Having said that the sage who works out 
his promotion by action and knowledge 
attains to the life eternal, the Upanishad now 
goes on to say that those who fail to do so pass 
on to another and a transitory life and receive 
the retribution of their past deeds in that life. 


(1) cy. Darwin: “In my most extreme fluctuations I 
have never been an Atheist in the sense of denying the existence 
of a God. ^ * I may say that the impossibility of conceiving 
that this grand and wondrous universe, with our conscious 
selves, arose through chance, seems to me the chief argument 
for the existence of God. ^ ^ The safest conclusion seems to 

me that the whole subject is beyond the scope of man's intellect; 
but man can do his duty.” (See Life and Letters of Charles 
Darwin, Vol I, pp. 304, 306, 307). 
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The fleeting breath of one’s nostrils be- 
speaks the presence of the breath eternal(l) 
— the immortal soul — in the body: apart 
from that, the body is nothing but the dust 
or ashes in which it is to end. “ Life is a bor- 
rowed thing. The frame which contains it 
is but so much dust ”( 2 ). So there are these 
Vedic texts: “ Breath! within thy mansion 
resides the life eternal, from that dost thou 
give unto us this fleeting life ”(3). “ Now 

this breath eternal, apart from the body, is the 
Soul, the Power ” (4). “ He is the breath of 

the breath ”(5) — “the Substratum of 
’breath ”(6). “ This substratum of breath, 

this which is called the Soul, is the powerful, 
the immortal thing-in-itself ”(7). “Surely, 
this mortal body is not made to last for ever; 
— it is always within the grasp of death: it is 
only a temporary halting place for the soul 
which is incorporeal and immortal ”(8). “ It 


(1) The M^tarisva of supra. Mantra IV. 

(2) Chwangtzu, Book 18/ § 3. 

(3) Rig Veda Sainhita, 10-186-3. 

(4) Brihad^ranyaka Upanishad, 4-4-7. 

(5) Kena Upanishad, 1-2. 

(6) iPrasna Upaijishad, 3-12. 

(7) Brihadaranyaka Upanishad, 2-5-4. 

(8) Chh^ndogya Upanishad, 8-12-1. C/. Pagge and Pyc- 
Smith: Text-Book of Medicine, 4th Edition, Vol. 1, p. 2; — “ No 
line can be drawn between health and disease. Decay and death 
are as much physiological events as birth and life. All diseases 
imply two things — an exciting cause, quidquid irritans, and a 
a reacting living organism, quidquid irritabile. * * * The so- 
called ‘efforts of Nature' (Vis medicatrix Naturce) often 
aggravate instead of cure the mischief. Our mortal bodies are 
not made to last for ever.” 
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is this body that, bereft of the soul, perishes; 
the soul does not perish ”(1). 

The Upanishad holds this revelation of 
a life to come to be an auspicious thing for 
the race of man. Although this is a matter 
that does not concern the ultimate truth, yet it 
must be known so that the highest end of man 
may be known. (2) The knowledge of it exerts 
a benign influence on the race, as it is promo- 
tive of good actions and prohibitory of bad 
ones, and brings peace to the mind by promis- 
ing a final consummation of all the desires of 
the heart which remain unsatisfied here. (3) 
Rightly, therefore, does the present Upa- 
nishad add the following: Remember the im- 
port of Kratti , — the ritualistic portion of the 
Veda(4); and take heed of thy deeds in this 


. (1) Chhandogya Upanishad, 6-11-3. Cf, the Bhagavad 

Gita, 2-18: “ Thc.se perishable bodies of the imperishable soul.'' 
In the Book of Health, there is a scientific study of the subject 
of the immortality of the soul by Dr. Savory, who supports the 
saying of St. Paul that the body is a humiliation to the soul and 
that it shall be clianged. (Book of Health, edited by Malcolm 
MorrivS ; — in the introductory chapter). 

(2) Katha U[)anishad 1-20 et seq (cf, Gough: Philosophy 
of the Upanishads, p. 121). 

(3) “Like corn they are born, like corn they are reaped 
again: joyless, indeed, are the lives of those who have no faith 
in the life to come.” 

(4) The word kratu which means talent in the Rig Veda, 
means worship, rites (Yajna, or Ijya, the Avestic word being 
Ijisni or Yasna) in the Yajur Veda. The present Upanishad 
being part of the Yajur Veda, the word kratu here must be 
taken in the latter sense, ritualism. (Cf. Sayana on Rig Veda, 
1-25-12 and Geldner’s Vedic Studies, i-267). The import of 
ritualism is the existence of a process of retribution which 
extends to a future life. Cf. Sankarachiryya : “The Karma- 
kanda or ritualistic portion of the Vedas means to say that the 
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life. In other words, remember that there is a 
life to come where retribution will be dealt out, 
and regulate thy present life accordingly.(l) 
Turn away from the wrong path and betake 
to the right. (2) 


soul is different from the body and immortal; it continues to 
undergo recompense for its deeds even after the death of the 
body/' ( Aparokshanubhuti : 38). The Madhyandina Recen- 
sion of this Upanishad has the additional words ‘ klive smara * 
which mean “ Be careful of that coming life for which you are 
being fitted here/' 

(1) Even outside the Vedas, all the holders of differing 

creeds exhibit the same eagerness to know the destiny of man after 
his death, and believe, often unconsciously, in rewards and 
penalties in a life to come. The Aramaean is not explicit as to 
whether he means retriliution will be in this life or in a life to 
come. Cf, Thy reward shall return upon thine own head 
(Bible: Obadiah, 15). “With the same measure that you mete 
withal it shall be measured to you again"' (Luke, 6-38) ; cf. the 
Pirqe Aboth II, 7; the Talmud, (Sotah I, 7-8). The Koran, 
however, makes a closer approach to this Mantra : Whoever 

believeth in God and the last day, and doeth that which is right, 
shall have their reward with their Lord. Take hold on what we 
have revealed to you, with resolution, and remember what is 
therein, that ye may fear." (The Koran : Surah 11, verses 59-60). 
Cf. Bible: Ecclesiastes, 13-14: “ Fear God; for this is the whole 
duty of man. For God shall bring every work into judgment.” 

“ The belief in the resurrection became one of the most 
important dogmas of Judaism. Fortified by this belief, Jewish 
warriors, few in number, fought the innumerable legions of 
Rome (the children of Edom and Py.sau). Jews bore all their 
countless sufferings and the indescribable cruelties of martyrdom 
in many lands a thousand and thousand times during their 
history. The speculations of philosophers and theologians con- 
cerning a bodily or spiritual resurrection mattered very little. 
What did matter was what the rabbis taught concerning eternal 
reward and punishment. Israel believed and felt in its heart 
that the Day of Judgment would come, when God alone would 
decide who was right and who was wrong, — when might will 
give way to right.” {See “ The Doctrine of the Resurrection 
of the Dead in Rabbinical Theology” by A. Marmorstein, in 
the American Journal of Theology, Vol. 19, No. 4). 

(2) By “remembering” is here meant “repeatedly pay- 
ing attention to.” The faculty of voluntarily bringing back a 
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There are other Vedic texts in support 
of this teaching. “ The soul, — which is ever 
youthful — arrayed in the fine garment of the 
mind, and covered over with the body, appears 
as an individual being. This individual, 
when he is born, is by nature inclined to the 
good path. For this reason, it is never very 
difficult to get him over to the good path. The 
wise, who have patience to persevere up to the 
end, wishing to be admitted into the celestial, 
family, raise themselves to the upper level 
by keeping to the right path through sheer 
strength of mind”(l)- “Man is an active 
being. After his death he becomes just what 
his actions of this life make him to be ”(2). 
“ Man is a l)eing of desires; as his desires are, 
so are his ideas; as his ideas are, so are his 
actions; as his actions are, so are the fruits he 
reaps hereafter ”( 3 ) ; “ Certain it is, that they 
who are of good character in this life do go to a 
higher life after their death, while they who 
are of bad character, go to a lower one”(4); 
“ If one knows the truth in his life-time,' then 
at his death he will see that his knowledge is 


wandering attention, over and over again, and bestowing it upon 
a single idea, develops the will-power which converts the idea 
into action. (See Janies: Psychology, Vol. I, p. 424). Without 
first admitting the existence of free-will, the exhortation to take 
to the right path would be meaningless. (Sec James: Psycho- 
logy, Vol. II, pp. 573 ff.). 

(1) Rig Veda, 3-8-4. 

(2) Chhandogya Upanishad, 3-14-1. 

. (3) Brihadaranyaka Upanishad, 4-4-5. 

(4) Chhandogya Upanishad, 5-10-7. 
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true; otherwise, if he fails to learn the truth in 
his life-time, then he will experience an awful 
catastrophe when he dies.”(l) 

The duplication of the last words in this 
Mantra means that the Upanishad so far as 
it is Rishi Dadhichi’s, terminates here. The 
following Mantra which has been taken 
from the Rig Veda, is Rishi Agastya’s, The 
use of the word ashes instead of dust evidently 
gives an expression to the fact that in those 
days the Rishis, and, of course, all the people 
who followed them, burnt their dead bodies 
and did not bury them like their modern 
prototypes, the Sannyasins. 


SPIRITUALISM AND THE LIFE 
TO COME. 

The doctrine of the spirit may be exhi- 
bited in the language of the Upanishads as 
follows; 

“ My son ! within this living body 
there is a spirit-body, of the size of the 
thumb(2), endowed with the sixteen facul- 
ties ”(3). “When this living body falls 


(1) Kena Upanishad, 13. 

(2) Katlia Ujanishad, 4-6. Cf. Mahahharata, 
parva, 284-175; Banaparva 297-17. Cf. Gita: 15-7. In the 
heart there is a tube of the size of the thumb, containing a 
vacuum, which cracks when it bursts through excessive grief or 
joy. This is held to be the seat of the spirit. {Cf. the Santi- 
Git6:8-3). 

(3) Prasana Upanishad, 6-2. 




106 


THE UNIVERSAL RELIGION 


asleep, its senses are withdrawn from their 
respective seats, so that neither can its eyes 
see, nor can its ears hear, nor can its mouth 
speak ”(!)• ‘‘ During the sleeping state, the 

spirit within appropriates to itself all the 
senses of the body; and then, separating from 
the real body and making unto itself a ficti- 
tious body in imitation of the real one, it wakes 
up to its self-created dream-world, and, being 
itself its own suflicient light, sees, hears, and 
talks in the dream, while the real body lies fla-t 
like a corpse ”(2). “ The spirit has its proper 

sphere in the dream-world ”(3). “ However, 
to save the body from really becoming a 
corpse, all the while that it sleeps, the spirit 
keeps up the breath in that body ; this breath is 
the one thing which the spirit does not appro- 
priate during dreams ”(4). “ The breath, my 
son! is therefore the tie of the spirit to the 
body But at the time of death, the 

spirit appropriates the breath, and, with the 
breath, all the other senses also; and then the 


(1) Brihadaranyaka Upanishad, 2-1-17. 

(2) Brihadaranyaka Upanishad, 4-3-9; 4-4-2. In the 
dream-land the self is its own sufficient light. It is at once ‘ the 
lighter * and ‘ the light,’ as well as * the lighted.’ 

(3) Mandiikya Upanishad, 10. 

(4) Brihadaranyaka Upanishad, 4-3-12; Kaushitaki 
Upanishad, 3-2. 

(5) Chh^ndogya Upanishad, 6-8-2; cf, Chwangtzu, Book 
3 : — “ Death is the loosening of the cord to which God tied the 
life/’ 



AND COMPARATIVE THEOEOGY. 


107 


spirit goes away from this body to begin a new 
life ”(!)• ‘‘ Hence, O Gautama! the breath, 

or rather the air, is the thread by which this 
life and the next life, and indeed all the indi- 
vidual souls, are strung together; hence also, O 
Gautama! when a man is dead, he is said to 
have departed ’\2). “ Having departed from 

this life, the spirit is born again in another”(3). 
“ In the rebirth, too, the breath accompanies 
the spirit ”(4). 

Just as a man is sometimes transformed 
in his dream into some other being — into an 
elephant, for example(5), or into a butter- 
fly(6) ; even so might the spirit on its rebirth 
enter into the body of a species altogether 
different from the species which it belonged to 
in the previous life, — if its deeds in that life so 


(1) BrihaclJiranyaka Upanishad, 4-4-2; Kaushitaki Upani- 
sliad, 3-3; Mah^bharata, Asraniavasika-parva, 34-10. 

(2) Hrihadaranyaka Upanishad, 3-7-2. 

(3) Aitareya Upanishad, 2-4. 

(4) Kaushitaki Upanishad, 3-3. 

(5) Cy. the Yoga-V^.sistha Maharamayana of Valmiki, in 
the First Half of the Nirvana-prakarana, chapter 41, verse 30. 

(6) Cf. Chwangtzu: — “Once upon a time, I, Chuang 
Tzu, dreamed I was a butterfly, fluttering hither and thither, to 
all intents and purposes a butterfly. I was conscious only of 
following my fancies as a butterfly, and was uiicon.scious of my 
individuality as a man. Suddenly I awaked, and there I lay, 
myself again. Now I do not know whether 1 was then a man 
dreaming I was a butterfly, or whether I am now a butterfly 
dreaming I am a man. Between a man and a butterfly there is 
necessarily a barrier. The transition is called metempsychosis.'* 
{See Giles: Musings of a Chinese Mystic, pp. 49-50). 
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or(lain.(l) During the interval between 
death and rebirth, the pure spirit is under the 
same laws of the Solar Universe as before 
death, and can be brought back to live for some 
time again in this world, by various ways and 
means, (2) It may be worth while to remark 
in passing that the modern science of Animal 
Magnetism has contributed a valuable share 
in making Spiritualism an object of scientific 
study. Many phenomena, the reality of 
which it is impossible to dispute, are daily 
occurring to startle and perplex the most 


(1) Chhaiidugya Upaiiishad, 5-10-7. C/. the Koran: 

To those who transgressed the Sabbath, God said — Be changed 

into scouted apes.'' (Surah 11, verse 61). 

It is a wonderful fact that in dream when a man imagines 
that he is mad or drunk, he begins to behave in that dream 
exactly as would a really mad or drunk person do in the waking 
state; and this is the more wonderful liecause the same thing 
takes place even when the dreamer had never experienced the 
states of insanity or drunkenness in his waking life. (This fact 
has been noticed in the Yoga-Vasistha Maharam^yana). 

(2) Rig Veda: 10-59-1, and 10-60-10, where the term 
“ Vaivasvata Yama " means the Solar Law personified. The 
process of invoking spirits has been developed in the Tantras of 
the Hindus better than in any other known system of occult 
science or philosophy. All the ancient Religions knew of the 
process, more or less, of invoking spirits both higher and lower, 
angels and ghosts. The practice of “ calling back the dead " is 
known as the Gandharva-Vidy^i in the Vedas; it is found men- 
tioned in the Pert-em-hru or Book ol the Dead of the Egyptians ; 
the Kabbala of the Hebrews; the Kabiri of the Samothracians ; 
the Ardaviraf of the Magis (Magicians of the Parsis) ; the 
Li-Chi of the Chinese; the Bible (New Testament) of the 
Christians. For practical demonstrations of the wonders of the 
Tantra, see Jacolliot: Occult Science in India; part 4, esp. 
the section on Apparitions. 
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learned, impartial, and truth-loving of man- 
kind.(l) Magnetism has not been altogether 
unavailing to the philosophy which condemns 
it. If there has been much error in it, there 
has been some truth also. Over that vast 
inquiry of the influence of mind over matter, — 
an inquiry which the mind of man, confined as 
it is within the body (i.e., matter), will never 
be able to fathom completely, — it will at least 
have thrown a feeble and imperfect light. 
It will have afforded an additional proof of 
the strength of the unconquerable will, and 
the weakness of matter as compared with it; 
another illustration of the words of the in- 
spired Psalmist, that we are ‘ fearfully and 
wonderfully made.’(2) 

Says Professor William James, the most 
brilliant Psychologist of the day, after having 
personally seen the beginning of some of the 
hypnotic trances which, he himself confesses, 
are very wonderful, and deserve careful 
study : — “ I record my bare opinion here un- 
supported by the evidence, not, of course, in 
order to convert anyone to my view, but be- 
cause I am persuaded that a serious study of 
these trance-phenomena is one of the 


. (1) Sec Dr. Maxwell: Metaijliysical Phenomena; 
Dr. Richet: Thirty Years of Researches in Spiritualism; and the 
works of M. Deleuze, Mr. Myers and other authorities on tfee 
subject. 

(2) Dr. Charles Mackay: Memoirs of Extraordinary 
Popular Delusions. (The chapter on Magnetisers) . 
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greatest needs of psychology, and think that 
my personal confession may possibly draw a ' 
reader or two into a field which the soi~disant 
‘ scientist ’ usually refuses to explore.”(l) 

The Vedas seem sometimes to speak of 
two lives only for each individual: the one 
being the continuous evolution made up of the 
series of deaths and rebirths which the indivi- 
dual has to undergo(2),— the other being the 
permanent attainment of immortality which 
at length comes to him. “ When he becomes 
self-conscious, he then becomes one with 
the Self-conscious Reality ”(3); “From this 
position there is no more returning ”(4) ; 

“ His breath does not depart, but relapses into 
its origin, the air”(5); “In like manner, all 
the sixteen faculties which once made up his 
spirit-body now relapse into their respective 
causes, and his spirit-body is thus dis- 
solved. ”(fi) The reflection of the Supreme 


(1) James: Psychology, p. 396 of Vol. L 

(2) According to the Vedas, man is not the highest product 
of this evolution. There are the finer spirits, devas, gods or 
angels of Heaven, v^ho are the next higher in the process of 
evolution. They are no other than men who have raised them- 
selves to that height by dint of meritorious actions. (Taittiriya 
Aranyaka, 10-63-3; Satapatha Braihmana . — See the texts quoted 
by Rev. Dr. K. M. Banerji in his Relation between Christianity 
and Hinduism, p. 6, foot-note). As there is Heaven so there 
is Hell also {cf. Mantra III supra). 

(3) Brihaddranyaka Upanishad, 4-4-6. 

(4) Prasna Upanishad, 1-10; Brahmavindu Upanishad, 11. 

(5) Brihadaranyaka Upanishad, 4-4-6; 3-2-11. 

(6) Brihadaranyaka Upanishad, 3-2-13; cf. Sankara- 
chdrya ; Satasloki, verse 46* 
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Soul on this spirit-body was the individual 
soul. Now the mirror being broken, the 
reflection becomes one with the original and 
this is the final Salvation. (Sankaracharyya). 
The Zohar also teaches a like doctrine. 
According to it the individual soul, and indeed 
the whole of creation, is merely a radiation 
from the divine nature: “ The inferior has 
been created in the similitude of the superior. 
Everything that exists in the superior appears 
in the inferior like the reflection of an image, 
and yet it is all only one thing. ”(1) 

(1) JacolHot: Occult Science in India, p. 183. Cf, supra. 



THE THIRD PORTION. 

Preparation for the Life to Come. 

MANTRA XVIII. 

\ 

In the precedinjT Mantra man has been 
exhorted to fear God and keep to the right 
path. The question therefore arises as to 
what is the right path and how to keep to it. 
The Upanishad now proceeds to answer this 
question by taking up the subject of the Sac- 
red Fire of the Vedas, — the FTallowed Fire of 
the Bible.(l) In taking up this subject, the 
Upanishad means to refer to the Rig Veda, 
the highest authority on religious matters, 
from which the present Mantra has been 
quoted. (2) ^ 

By Fire, in the matter of devotion, is al- 
ways to be understood the Sacred Fire. 
The Sacred Fire is neither a symbol nor an 
allegory, but a real fire with a tongue of flame. 
Therefore do the Vedas say: “Fire does 
good only when it is visibly flaming bn an 


(1) Bible: Leviticus, 6-12, 13; 10-1, 2. 

(2) Rig Veda: 1-189-1. All the Vedas open with a glow- 
ing tribute to the Sacred Fire as its cynosure, — the polar star to 
sailors on life's pathless seas. Cf, Mahabh^rata, Banaparva: 
200-13. 
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altar (kratu).”(l) “ I invoke those well- 
formed tongues of fire.”(2) 

The Sacred Fire must have some fatty 
substance as its basis. (3) It may be kept 
burning by a wick dipped into that sub- 
stance '(4) or by pouring quantities of that 
substance on fuels of burning fire. (5) 

The Rig Veda seems to indicate another 
way. The fatty substance is to be heated until 
it catches fire and burns of itself. The fire 
thus burning on and consuming the fat is to 
be kept up by fresh additions of the same sub- 
stance. The Rig Veda admits no other fat 
for religious rites except melted and clarified 
butter (known as Ghrita). 

Such is the Sacred Fire, the greatest re- 
velation of all religions, and the chief item 
in all their observances. It has great poten- 
tial efficacy in the matter of purifying the 
human mind and of guiding man by the right 
path to wealth and the higher life, when it is 
properly invoked with oblations and prayers. 
So it has been said: “ Of all religious institu- 
tions, that of the Sacred Fire is the first.”(6) 

0) Atharva Veda; 13-3-23. 

(2) Rig Veda: 1-13-8. The terms “Raiantam” in Rig 
Veda (1-1-8) and “ Mahajw^laya ” in the Gayatri-mantra of Agni 
both mean the fire flaming with great lustre.” 

(3) The fat of ram, etc., in the Bible (Leviticus, 6-12; 
9-19). The Hindus religiously abjure grease and use either oil 
or butter. 

(4) This is the Sacred Fire of the Tantras. 

(5) This is the Sacred Fire of the Yajur Veda and of the 
Zend Avesta. Cf. Bible: Isaiah, 9-5 : This battle shall be with 
burning and fuel of fire." 

(o) Quoted* as a Vedic Text in Ramatirtha's commentary 
to the Maitrayani Upanishad, 6-36. (Co well's Edition.) 


8 
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“This Fire is by far the most superior.”(l) 
“ First is the Fire, foremost among the 
gods.“(2) “ The Sacred Fire is the God of 

the Rig Veda.”(3) 

Its efficacy is said to be due to, the 
mysterious power it possesses of bringing 
down the superior beings of the higher spheres 
upon this earth, viz., the gods and spirits, 
devas and pitris.(4) This mysterious power, 
again, is said to be due to some mysterious 
element generated from the fatty substance 
through tlie fire, which serves as an exhila- 
rant, something like what food is to man, for 
those higher beings. Being thus propitiated 
they protect and shower their choicest boons 
and blessings on mankind. (5) Hence it is 
that the Sacred Fire has been called the 
Messenger of gods, the Bearer of spirits, the 
Mediator between man and the angels. So 
there are these Vedic texts: “ Agni (the 
Sacred Fire) is the bearer of havya (food for 
gods) to gods, and of kavya (food for spirits) 


[For collection of Vedic texts, Bloomfield's Vedic Concord- 
ance and Grassniann's Worterbnch are works of inestimable value,] 

(1) The Black Yajur Veda, 1-5-10-2; The Katha Samhita, 
7.-14 ; Sama Viclhana Brahmana, 3-4-4. 

(2) Taittiriya Brahmana, 2-4-3-3. 

(3) Gopatha Brahmana, 1-5-25. 

(4) This is called the Maya or mysterious power of the 
Sacred Fire (cf. Katha Samhita, 38-13; Taittiriya Aranyaka 
Andhra Recension, 10-5-7; Taittiriya Brahmana, 3-10-8-2; 
Apastambiya Srauta Sutra, 16-16-1; Kausika Sutra, 97-8). 
This is the same power as that which is brought to play by in- 
cantations and ascetic practices. 

(5) The gods have power over the happmess and misery 
pt mankind, just as men have over those of brutes. 
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to spirits.”(l) “ The gods elected fire as 
the bearer of their food.”(2) “ The gods 

made fire their messenger.” (3) “ The Sacred 

Fire makes all the gods rejoice in it.”(4) 
“ Let the spirits also rejoice therein. ”(5) 
“ Fire will bring down the gods here.”(6) 
“ Fire will bring down the goddesses here 
below.”(7) “ I choose fire because it is the 
messenger of the gods.”(8) “ Mortals wor- 

ship fire because it bears food to the gods.”(9) 
“ The Sacred Fire is the messenger of the gods 
and is always present among the mortals 
also.”(10) “Fire is the great messenger of 
the gods who dwells with lustre among the 
mortals also.”( 11) 


(1) Grihya-Samgraha-Paricista of ( lobhilaputra, 1-9 
(Bloomfield). The practices of the Hcl)re\v Kahbala and of the 
Kaliiri of Samothrace arc clo.sely related to those of the Vedic 
Kavya offered to the manes of departed ancestors. 

(2) Rig Veda, 3-11-4. (Vahni Bearer; from root 
‘‘ vaha/^ to bear.) 

(3) Rig Veda, 5-8-6 (Data— Messenger) ; cf. Taittiriya 
Samhita, 2-5-8-5. 

(4) Rig Veda, 1-59-1. 

(5) White Yajur Veda, Madhyandina Recension, 2-3-1; 
Kanwa Recension, 2-2-6; Satapatha Brahmana, 2-4-2-20;^ 
Jaiminiya Srauta Sutra, 18; Drahyana Srauta Sutra, 6-2-4; 
L^tyayana Srauta Sutra, 2-10-4; Khadira Grihya Sutra, 
3-5-8; Gobhila Grihya Sutra, 4-3-11. 

(6) . Rig Veda, 1-1-2. 

(7) Rig Veda, 1-22-10. 

(8) Rig Veda, 1-12-1; Sama Veda, 1-3; White Yajur 
Veda, 22-17; Black Yajur Veda, 2-5-8-5; Atharva Veda, 
20 - 101 - 1 . 



Atharva Veda, 12-1-20. 

Rig Veda, 7-3-^; 'Sama Veda, 2-569. 
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The Sacred Fire being offered oblations 
to, all the gods become propitious. (1) Hence 
it has been eulogized as follows: — “ Agni (the 
Sacred Fire) is, indeed, the sum total of all the 
gods taken together.”(2) “ Fire is the high- 
est of all the gods, because the highest of the 
gods is lower than fire;”(3) “The Sacred 
Fire is the Supreme Godhead.”(4) 

“ Indra being thus satisfied, satisfies 
in return by gifts of wealth and offspring.” (5) 
“ By giving oblations to fire, he, the devotee, 
receives to his heart’s content.” (6) “ Satis- 

fied through the Sacred Fire, the gods will 
give you all the pleasures that are not mis- 
chievous”. (7) “ They being satisfied, satisfy 
the giver with all objects of desire that are not 
productive of evil;”(8) “ Pleased, they please; 
honoured, they honour; this is always the 
case; but if dishonoured or tempted they set 
on fire the soul of that miserable wretch.”(9) 


( 1 ) Cf. the 12 and 13 Suktas of Rig Veda. 

(2) Aitareya Br^hmana, 1-1-4. 

(3) Aitareya Brahmana. 1-1-1. 
f (4) Taittiriya Samhita. 1-7-4. 

(5) Cf. Gita-tika by Venkatanatha, 3-12. 

(6) Rig Vecia, 10-117-3. 

(7) The Gita, 3-12. 

(8) Gitd-tika by Venkatanatha, 3-12. 

(9) Mahabharata, Anusasanaparva, 98-37, There is a 
commandment not to take food before offering* the first mor- 
sel to the Sacred Fire (cf. Mahabharata Anusasanaparva, 
97-7; Rig Veda, 10-117-6; Gita, 3-12; 3-13). What is pre- 
ferred to Fire must not be inferior to what the man takes for 
himself ; otherwise more harm than benefit is to accrue (cf. 
Rig Veda, 7-56-19), 




AND COM'PARATIVE THEOLOGY. 


117 


“ All the gods become propitious and peace- 
ful by virtue of the Sacred Fire.”(l) “He 
who wishes to achieve something great, should 
properly carry out the rites of the Sacred Fire, 
offering oblations to it for the gods who, being 
displeased, frustrate all the desires of man; — 
they being thus pleased pacify his heart by 
the fulfilment of his desires.”(2) 

“ Just as hungry infants call upon their 
mother, even so all creatures, having desires 
to be fulfilled, should pray to the Sacred 
Fire/’(3) “This Sacred Fire can create a 
great and powerful prosperity; can give 
wealth, good offsprings, cattle; and can des- 
troy the enemies of its devotees. ”(4) “ Fire 

can give a mighty power, plenty of provisions 
and wealth, and precious gems too.”(5) “ By 

fire one enjoys riches increasing day by day, 
and bringing him fame and supporters. ”(6) 
“ Agni has power to create a state of affluence 
and continued good luck. “(7) “ The goddess 

of wealth and prosperity, Lakshmi, res- 
plendant with silver and gold, is to be 
invoked by the Sacred Fire.”(8) “ Thou 

Agni, thou art the giver of property to thy 


(1) Rig Veda, 1-90-9. 

(2) Satapatha Bralmiana. 14-9-3-1 ; Brihudaranyaka 
Upanishad, 6-3-1. 

(3) Chhandogvio])anisliad, 5-14-5. 

(4) Rig Vedai 3-16-1; S4nia Veda, 1-60; .Sarna Vidhana 
Brahmana, 2-8-1. 

(5) Rig Veda, 4-12-3. 

(6) Rig Veda, 1-1-3. 

(7) Rig Veda, 4-55-8. 

(8) Rig Veda, Khilas, 8-1 (Srisukta). 
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devotee, thou art the creator and dispenser of 
riches.”(l) “I salute Agni, the priest, the 
best promoter of wealth.”(2) “ Q Agni, I 
bow down in adoration to thy glory.”(^) “ If 
any one has missed the happiness of home 
or relatives, Agni will make up the loss and 
bring him all the joys which he could expect 
from father, or mother, or brother, or relative, 
or kinsman, or a true friend or a deliverer from 
danger.”(4) “ Tf one has lost his peace of 
mind, Agni will bring it back to him.”(5) 
“ Agni restores man to perfect peace increas- 
ing day after day.”(6) “ Knowing this 

Sacred Fire to be adorable and worshipping 
it properly, a mortal attains to perpetual 
peace.”(7) “ If any one is suffering from an 
incurable disease, he may get the remedy 
through the vSacred Fire.”(8) “ Agni is the 

true physician, the creator of medicines.”(9) 
“ If a limb is below its normal power, Agni 
can restore it to the normal condition.”(10) 
“ For the destruction of enemies, powerful 
and wonderful weapons — Ristis — may be 


(1) Rie Veda. 2-1-7. 

(2) Rig Veda, 1-1-1. 

(3) Rig Veda. 5-28-4. 

(4) Rig Veda. 10-7-3; 6-1-5: 1-75-4. 

(5) Rig Veda. 7-35-4. 

(6) Rig Veda, 1-31-7. 

(7) Katlia Upanishad. 1-1-17. 

(8) Rig Veda: Khila.s. 28-1. 

(9) Atharva Veda, 5-29-1. 

(10^ White Yajur Veda, 3-17: Black Yajtir Veda, 1-5-S-4; 
Satapatha Brahniana, 2-3-4-19. If a limb is lost, Agni can 
make tip for the loss.” 
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obtained through the Sacred Fire.”( 1 tbe 
Mahabharata it is said that through worship 
of the Sacred Fire, Bharadwaja acquired 
Dhanurveda (or the Science of Warfare), and 
Krishnatreya acquired Ayurveda (or the 
Science of Medicine). (2) 

Not only the science of medicine 
(Ayurveda) (3) and the science of warfare 
(Dhanurveda) (4) but the Vedas themselves, 
embodying the highest knowledge, had their 
origin in the worship of the Sacred Fire. This 
has been proclaimed by Scriptural Texts: 
“ By worship of the Sacred Fire, the mind 
is drawn to the quest of Truth and Salva- 
tion. ”(5) “The three Vedas have had their 
origin in the Sacred Fire in its various 
f drills.” (6) “ Because without it the path to 

(1) Rig Veda, 10-87-23. 

(2) Mahabharata, S^ntiparva, 210-21. These wSciences are 
now lost; for the existing Sciences were derived from observa- 
tions of nature-life in the lower animals and were not revealed by 
the higher beings. 

(3) It may be interesting to notice here that the know- 
ledge of medicine which the Aryans possessed afterwards be- 
came the property of the Theraputtas ( Sthira])utras, the successors 
of the Sthiras, Sthaviras or Theras of Buddhism) who founded a 
colony near the birthplace of Jesus (the Therapeutae of Philo, 
mentioned in Renan’s Jesus, p. 95) and gave rise to the Greek term 
for medicine — Therapeutics. The Aryan doctrine of health is 
the Equilibrium of air, bile and phlegm in the body. The sputum 
shows the three in combination, and indicates “ symptoms ” to the 
trained eye (by the excess of one or other) ; and medicines are 
given accordingly. 

(4) A now extinct science of fire-arms (See Oppert*s 
Nitiprakashika, p. 10 and cf. his “Arms and Weapons of the 
Ancient Hindus”). A careful study of tli» Mahabharata will 
suggest that the Ancient Hindus had knowledge of electrical 
weapons. (Cf, Adiparva, 130-3,4). 

(5) Swetaswatara tFpanishad, 2-1. 

(6) Mahan^rayana Upanishad, 79. 
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gnosis is blocked, therefore the Sacred Fire 
should be worshipped by all.”(l) As for 
those upon whose soul Fate has played havoc, 
whose hearts are aching under the weight of 
accumulated misfortunes, whose strength and 
intelligence are being wasted by the strain of 
sustained and prolonged grief and sorrow, or 
by the bitterness of enmity, who do not know 
what to do or where to go, to whom the ‘ to 
be or not to be ’ has become the question, — 
for all such the worship of the Sacred Fire is 
the only thing which can effect a complete 
restoration to health and sanity. Likewise, 
for those who cannot properly control their 
vicious, sinful or wayward desires, for the 
habitual liars, thieves, murderers, lechers and 
such — “ the worship of the Sacred Fire effect- 
ually removes all kinds of lust or greed.”(2) 
They become god-like, and, becoming god- 
like, they enter Paradise in company with the 
gods. So the Scriptures say : “ To those who 
desire entrance into Paradise, Agni throws 
open the gates of it.”(3) “ The hundreds and 

thousands of snares that Death has to take 
away the lives of mortals are all annulled by 
the mysterious power of the Sacred Fire.”(4) 
“ To the keeper of the Sacred Fire, the breezes 
give Elysian breath, the waters drop nectar 


(1) Maitnivaniya Upanisbad, 6-34. 

(2) Maitravaniya Upanisbad, 6-38. 

(3) Ri^ Veda, 1-128-6. 

(4) Taittiriya Aranyaka, Andbra Recension, 10-5-7; 
Katha Samhita Charaka Recension, 38-13; Taittiriya Brah- 
tnana, 3-10-8-2 ; Kausika Sutra, 97-8, etc. This means to say 
that mortals become immortal through it. 
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from heaven.”(l) “ By virtue of the worship 
of the Sacred Fire, the gods have become the 
occupants of heaven, else were thev all men 
before.”(2) 

From what has been said above it is evi- 
dent that the Sacred Fire does all this not by 
itself but through the agency of the gods and 
spirits who are under its control. (3) The 
gods promote the welfare of a man not by 
personal services, but by giving him good 
sense and presence of mind. (4) Hence there 
are these texts: “ Let fire bestow the sound 
mind to me.”(5) “ The gods can guide our 

intellect in the right path.” (6) And there- 
fore has this great rule of life been dictated 
to the world: “Continue to live up to the end 
of thy days observing the prescribed rites of 
the Sacred Fire.”(7) 


(1) Rig Veda, 1-90-6. 

(2) Katha Samhita, 22-7; Aitareya Braliinana, 2-1-1; 
Taittiriya Aranyaka, 10-63-3. 

(3) Rig Vecla, 7-60-6. 

(4) “ The gods give good .sense to tliiLse wlioni they wish 
to protect, and bad sense to tho.sc whose ruin they intend."' 
(Mahabharat, Sabhaparva: 81-8 to 11 ; and Udyogaparva: 35-40). 
C/. the saying ** Video meliora proboque dcteriora sequor”; — 
T see the best course but 1 follow the worst. Among the conflict- 
ing ideas , of the mind, the one which becomes stalilv confirmed 
results in its appropriate action. (Sec James: Principles ()f 
Psychology, Vol. 2, p. 564.) This confirming an idea in the mind 
is held in Mysticism to be the work of the gods. 

(5) Atharya Veda, 19-43-1. 

(6) The last portion of the Gayatri-Mantras (Vedic 
prayer- formulas) for the gods. 

(7) A Vedic Text, referred to Bahvricha Brahmana and 
Adhwaryu Brahmana by Kumarila Bhatta (in his Tantra Varlika, 
2-4-1). Cf. Taittiriya Aranyaka, 10-63-4; Mahanarayana 
Upanishad, 25-1 ; Bhagavad Git6, 18-5 ; and sec Mantra 2 of the 
present work. 
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It must alwa3'^s be borne in mind that 
passivity in worship is nowhere of any avail 
to the worshipper. In addition to the passive 
element there must be an active factor co- 
operating. This active factor is known as 
Mantra or prayer; that is, inward willingness 
or sincerity of purpose in the worshipper. 
Without Mantra or prayer accompanying the 
rites, the Sacred Fire cannot give the results 
which are expected of it. 

Prayer, according to the scientist, is a 
form of energy ;(1) according to Vedic 
teachings, it is an act of the will which creates 
an energy. Prayer brings back the wander- 
ing attention again and again to some single 
idea or group of ideas. The idea thus waxes 
strong and becomes a motive power in the 
life of man; an energy which expresses itself 
in some form or other in action. (2) Hence 
there is the sajdng: — “ The idea which a man 
constantly broods upon, shapes his practical 
liie.”(3) 

The efficacy of prayer has its good as 
well as its bad side. Fo r the energy thus 

(1) Cf, John Tyndall: On prayer as a form of physical 
energy (Fragments of Science, part 2, ch. 6) ; “ In some form 
or other, not yet evident, prayer may be necessary to man’s 
highest culture ” (John Tyndall). 

(2) All ideas are motor in their nature. Attention repeat-^ 
ediy bestowed on an idea brings its motor tendency into play. 
The power to repeatedly bring back a wandering* attention to one 
idea or object is called the will-power. Repetition of an action, 
e.g., the act of attention, makes it into a habit. Prayer thus 
makes a halbit of attention and develops the will-power; it is 
therefore the education par excellence for mankind. Sec James : 
Psychology, — ^the chapters on Habit, Attention, and Will — 
(esp. the article: Attention and Free-will). 

(3) “Yadrishi bhavana yasya siddhirbhavati tadrishi.” 
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formed, may be diverted into a good or a bad 
path equally well.(l) To keep to the good 
path, not merely prayer, but prayer to some 
beneficent power is necessary. This bene- 
ficent power is the Agni (or Yajnagni) of the 
Vedas, — the Hallowed Fire of the Bible, the 
Sacred Fire of all the Original Religions of the 
World. 

This active factor of the will-power which 
man contributes to the Sacred Fire by prayer 
operates consciously in bringing about the 
ultimate result. But there is another active 
factor which operates rather unconsciously 

(1) By the use of such phrases as “ Do not greed after 
any ones wealth’' (Mantra I), “Remember that there is. a 
hereafter and take heed of what thou doest here ” (Mantra 
XV-Tf), the present Upanishad evidently admits freedom of the 
will to man, Sankaracharva in his commentary on this Upanishad 
(Mantras XVII, XVIII) evidently means to say that free-will 
accrue.s to man through prayer for guidance on the patli (marga- 
yachanam), and that therefore those who can ])ray, have free-will 
and are responsible for their acts. Tliis does not. however, 
conflict with the universality of ( Aid's will (See Mantra 1). 
Elsewhere it has :heeu said : — “ The stream of desires keeps flowing 
both by the good and the bad courses : it is to he directed 
to the good course hy the effort of the free-will.” (Muktiko- 
panishad, 2-5). ‘“The Supreme Soul, l)eing the fullness of 
consciousness, conceives and thcreliy gives existence to every- 
thing that can be an object of conception, — to lust and its 
negative, to anger and its negative, to righteousness and its nega- 
tive. Hence, as it allows both gfiod and evil to exist, a man 
becomes just what he chooses to make himself, by his own 
* actions : — ^hy good actions he becomes good, by had actions he 
becomes bad ; good is the result of good actions, and evil is the 
result of bad actions. |He who by Ids own will chooses the one 
or the other is responsible for his own action ; by choosing the 
good he approaches nearer to the Supreme Soul and makes for 
Salvation,* by choosing the evil he recedes further from it and 
undergoes retribution. |” ( Brihadaranyak Upanishad, 4-4-5.) 

The Upanishads therefore admit freedom of the will. [The 
Koran teaches the same idea in a simpler way. See Surah 91-8 
together with Surah 4-81.] 



1.24 


THE UNIVERSAL RELIGION 


. towards the same end. This unconscious 
factor is the very nature of fire itself. 

In the Science of the Upanishads all mo- 
tions and organs of locomotion are the works 
of fire.(l) Hence prayer for leading on the 
path is very properly due to Fire, the lord of 
movements. Moreover, rebirth and retribu- 
'tion are also modes of motion, and, therefore, 
works of fire. (2) It is expressly told in the 
Vedas that the force which shapes the rebirth 
of a man and deals out pleasures and pains to 
him in accordance with his right and wrong 
actions is no other than the force of fire resi- 
ding in the Sun and pervading the whole 
world-system. (3) Thus fashioning life ac- 
cording to the merit of actions, Agni (fire) 
must know what actions are right and what 
actions wrong. (4) And there are these 
Vedic Texts: “ I am Agni (fire) ; by my very 

(1) Sec any work on Vedanta Philosophy. Cf, Tyndair.s 
work: Heat a ’Mode of Motion. Radically, also, the word Agni 
(fire) means motion, being derived from the root “Ag,” to go. 
(Panini: the Unadi Sutras.) 

(2) C/. the derivation of Agni in the Sabdakalpadruma 
as the motive power of re-'hirth : ** Agryam janma prapayati iti 
agnih.” 

(3) See later on about the Sun. The Bible, (Revelation, 
14-18), speaks of the Angel who had power over fire. 
Grotius considers it as denoting the Angel who had the office 
of God^s vengeance. In Biblical theology every virtue or 
power which God had set over any thing is called the angel 
presiding over that thing. Hence the virtue of fire, according to 
the Bible, is to deal God’s vengeance. 

(4) The word Vayuna means knowledge according to 
the Nirukta (3-9) ; or both knowledge and action according 
to Sankaracharyya (commentary on the present Mantra). 
Sayana explains it thus ; “ Agni has knowledge of this kind : 
* he has done this action and shall get this reward ’ ” (Rig 
Veda, 1-189.1). 
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nature I know all about births (retribu- 
tion)”;(l) “The fire-god knows very well 
the series of the repeated births of all.”(2) 
“ Agni (fire) knows the births of the gods and 
the secrets of men.”(3) Hence fire will not 
only lead, but will lead by the right path, when 
properly invoked, to wealth and material 
prosperity. For, it is said in the Scriptures, 
all the gems and precious metals are products 
of fire: “ Silver and gold are products of 
fire ;”(4) “ Fire is the lord of all wealth ;”(5) 
“ Coming in contact with the earth, fire 
created the diverse metals :“(6) “ Thou, fire- 
god, art the producer and dispenser of 
riches.” (7) The Rig V'eda is replete with 
texts to prove that fire when properly in- 
voked will confer wealth, which after all, is 
not a thing to be lightly treated. (8) There 
is a saying also to the effect that fire-worship- 
pers cannot be poor. And last, not least, fire 

(1) Rig Veda, 3-26-7. 

(2) Rig Veda, 7-10-2. 

(3) Rig Veda, 8-39-6. 

(4) Taittiriya Brahmaiia, 1-2-1-4. 

(5) Rig Veda, 5-4-1; Taittiriya Samhita, 1-4-46-2. 

(6) Mahabli^rata, Vanaparva, 222-13. Aho Udyogaparva, 
ch. 113; — “The du.st of the earth, purified l)y air and changed 
by fire, turns into gold and other metals.” 

(7) Rig Veda, 2-1-7. Sec Mahabharata, Udyogaparva, 

ch. 113; — -“Agni gives his seed, wealth, to man.” Cf. the 
saying : “ One desirous of wealth should worship the Sacred 

Fire,” (Dhanam ichchhet hutasan^t). 

(8) The Rishis, it is true, condemned lust and miserli- 
ness (cf. Rig Veda, 10-117; also, the First Mantra above.) At 
the same time they did not affect any undue contempt for 
wealth nor, indeed, for any other of the legitimate joys of life. 
They spoke of wealth as the desire of man (Rig Veda, 6 - 53 - 2 ) ; 
of the “ joys of conquest ” as the joys of man ; and they asked 
for the boon of a pleasing wife : " Let her whose burden I have 
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will lead to wealth by the path of purity, the 
gfoocl path, although the path to wealth be 
generally a defiled one.(l) For, it is fire 
alone which is the purifying agent every- 
where: it is fire which purifies the metals by 
separating the dross which sticks to them; and 
it is fire which purifies the mind by making it 
pass through the burning ordeals of grief and 
remorse.(2) The Vedas say: “ It is fire 
that takes the fopn of grief of heart ;”(3)“ Let 
fire burn away all sins that lurk in the 
mind;”(4) “ Fire is the purifier of sins and 
well worthy of worship.”(5) Therefore, fire, 
when properly invoked, will purify the 
devotee of the long-accumulated sinful taint 
in him, the lust after the wealth and women 
of others, — the evil which clings to him like a 
coil that would not be otherwise removed, and 
which effectually retards his progress to per- 
fection. And having thus purified the mind 
of the devotee, fire makes him fit for offering 
prayers. (6) For without purity of mind, 


to bear, be after my heart.” (Cf. Kaegi : Rig Veda, p. 19; 
Mahabharata, Rajadharma, Santiparva, 100-40; R. C. Dutt: 
Ancient India, p. 67 ff. ; Gough: Philosophy of the Upanishads, 
chap. 1). 

(1) Cf. Mahabharata, Rajadharma, Santiparva, 8-30. 

(2) In the Bible, too, fire is the symbol of purification, 
in allusion to the process of refining (Malachi, iii, 2). 

(3) Atharva Veda, 6-18-1. 

(4) Atharva Veda, 12-5-61; Maitrayani Samhita, 1-2-3; 
Taittiriya Aranyaka, 10-5; Manava Grihya Sutra, 2-8-6. 

(5) Rig Veda, 3-17-1 (sc,c Sayana's commentary thereon). 

(6) Agni has been called “ Ritwig ” in the sense of being 
worshipped through all the Ritoos or seasons of the year. (Rig 
Veda: 1-1-1). The mind of the devotee is purified after a 
regular course of worship of the Sacred Fire continued for .a 
period of one year. (Cf. Mahabharata, Santiparva, ch. 152). 
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prayers can have no effect in securing the 
desired results. Hence there is the memorable 
vsaying: “ Prayer bears no fruit for him who 
wants to pass his life on the earnings of an- 
other, who thirsts for the property of another, 
or who lusts after the wife of another. ”(1) 

With these preliminaries understood, the 
Upanishad quotes the following Mantra 
from the Rig Veda as its last item. 

“ O Agni (Heavenly b'ire)! Guide us to 
wealth by the right path; for thou knowest 
the rightness and wrongness of all actions. 
Take away from us the tendency to sin which 
clings to us despite all our efforts to get rid 
of it. Until the desired result is attained, we 
shall call upon thee by repeated prayers 
offered up according to the rules given us by 
the elders.” 

This Mantra has been taken verbatim 
from the Rig Veda(2) and adopted in this 
Upanishad which belongs to the Yajur Veda, 
and the Rishi of it is Agastya and not Dadhichi, 
the Rishi of the other Mantras in the present 
Upanishad. By this the Rishi Dadhichi evi- 
dently aims to give expression to the fact that 
the Sacred Fire of the Rig Veda is the most 
effective, and that the worshipper, whenever 
it is possible, should always betake himself to 
that Fire; — a description of which follows 
later on. 

As a commentary to this Mantra, to show 
that the efficacy of the Sacred Fire is due to 

(T) The word of Siva well-known in all the Tantras • 
(cf. Tantras^ra, 1-360). 

(2) Rig Veda: 1-189-1. 
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its mystic influence on the Devas, another 
Mantra from the Rig Veda may be very fitly 
adduced here: “ These Devas (gods), when 
properly invoked with Ghrita-oblations to the 
Sacred Fire, make proficient all who are 
deficient in the knowledge of these mysteries 
and thus make them able to perform the 
mystic rites; and if the worshipper is already 
a proficient man, they purify him of all sins and 
then take him by the good path (Supath) to 
the desired Paradise.”(l) 

The form of the prayer indicated is the 
continued and attentive repetition of some 
fire-formula, (2) — the formula here given 
the preference being a very simple one, viz., 
“ Namah to Agni,” that is “ Submission to the 
Sacred Fire.”(3) 

The original text in Sanskrit is “ Agnaye 
namah.” The word “namah” indicates an 
attitude of the mind when doing obeisance to 
an acknowledged superior. The word comes 
from the root “ nam ” meaning to bend 
down, — as a tree bends down before a strong 
wind; and hence it means the submission of 
one’s will to the will of a superior, that is. 


(1) Veda: 7-60-6. 

(2) See Sayana’s preliminary remarks in his commentary 
to this Mantra in Rig Veda, 1-189-1. Cf, Saunaka's Rig Vidhana, 
1-27; and Asvalayana Grihya Sutra, 2-1-4. 

(3) Cf. '' I adore Fire, the priest I adore Fire with 

repetitions of namah.’’ (Rig Veda, 1-1-1 together with 5-60-1). 
See also Katha Samhita, Charaka Recension, 11-1; 2-13; Manava 
Grihya Sutra, 2-12-3: White Yajur Veda, Madhyandina 
Recension 1343; 23-13; Satapatha Brahmana, 13-2-7-7; 
Taittiriya Aranyaka, 10-1-12; Latyayana Srauta Sutra, 
9-25-1. 
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resignation to God’s will. With this attitude 
of mind, the devotee is to worship, the Sacred 
Fire by libations of Ghrita and incantations of 
Mantra. 

The regular performing of such . incan- 
tations is said to bring about a preter- 
natural state of concentration accompanied 
by suspension of the breath. In this state, 
ecstatic visions and prophetic and magical 
powers accrue, and the devotee becomes a liv- 
ing-liberated saint. So there are these texts: 
“ Be always repeating the fire-formula.”(l) 
“ By such repetitions accrue magical 
powers.”(2) “ By virtue of Prdndydma (sus- 
pension of breath) one becomes living- 
liberated. ”(3) 

The word bhuyisthdm, (which means: re- 
peated times without number), means to say 
that the repetitions must be persevered in 
indefatigably until the desired results are 
attained. (4) The use of the plural number 

i 


(1) Kausitaki Brahmana, 19-4; Sankhayana Srauta 

Sutra, 9-25-1, 

(2) The Text is “ Japat Siddhih” (repeated thrice). Cf, 
Nietzsche: “Practise, practise, and again practise. Re sure that 
faith wilt be added unto you.” (Orage's Nietzsche). 

The magical powers which accrue are the subject matter 
of the Atliarva Veda and the Tantra. The devotee is 
forbidden to make a show of them. Cf. Jacolliot: Occult 
Science in India (the last portion). 

(3) Surendra Samhita (quoted in the Kulamuktikallo- 
liui Tantram, chapter on Sadhana). 

(4) Cf. “Agni! We thy devotees, day after day, by 
night and day, doing the utterance of namah with all our 
heart, shall approach thee” (Rig Veda, 1-1-7) : cf, “When one 
does not impatiently count his days he is then happy indeed ” 
(Mahabharat, Banaparva, 193-28). 


9 
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(we) by the devotee and the choice of the 
word ‘ Namah ’ instead of the more usual 
word ‘ Swaha ’ — which is used under restric- 
tions — indicates that this worship is open to 
all the peoples of the world. It is a practical 
religion, and should, therefore, be observed by 
each devotee for himself and not by proxy. 
Let each one in his place reform himself and 
the whole world will be reformed. (1,) 

A simple thing, a “ dipaka ” or lamp 
(preferably of cow’s Ghrita), placed in the 
niche of the wall of a room and kept ignited 
for a short time from before to after sunrise 
every day, will bring about wonderful 
changes in the practiser, increasing his 
physical health, moral courage, good sense 
and good luck; producing ‘ a sound mind in a 
sound body ’. The effect is so marked that 
the practiser, if he continues the practice for 
some length of time, will become confirmed 
in it. The right path may be thus begun by 
one and all with this simple initiation(2)i 


(1) Cf. “He only would undertake the giovernment of 
the Universe who cannot govern his own mind.” — Maudsley: 
Body and Mind (Essay on Hamlet, p. 162). Undoubtedly, the 
Muhammadans observe their “ Namaj ” better than the Hindus 
do their “ Namas.” 

(2) This may be called the “ Pratardipana ” (or the 
-Dawn-ignition). The practiser requires stren^h of mind to 
withstand the ridicules which are sure to be hurled at the affair. 
As Dr. Krauskopf of Philadelphia says : “ Up to the very threshold 
of our time, no man ever taught a new idea without being com- 
pelled to suffer for his daring.” The simplest discoveries, as 
Richet observes, were all hailed in their beginnings as contrary 
to science, and, therefore, as either harmful or nonsensical. Our 
religious life lies on the perilous edge more than our practical 
life does, says Professor James. (Psychology: conclusion). 
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In this way the question as to what is the 
right path and how to keep to it has been 
answered at length. 

THE GOOD PATH AND THE PATH 
OF EVOLUTION. 

The Kingdom of Righteousne.ss will re- 
main a matter of speculation so long as the 
distinction between ‘ right ’ and ‘ wrong \ — 
between good and evil, — is not definitely 
settled. As yet not only individuals but 
nations of the world differ among themselves 
in their ideas about the right and the wrong. 
The discovery of the “ good path ”, — the path 
of righteousness or the ‘ way of holiness — 
by which a man may unerringly rise step by 
step to perfection, would indeed be the great- 
est discovery ever made. The Rig Vecia has 
indicated the good path (Supath) by saying 
that the worship of the Sacred Fire (Yajnag- 
ni) has the effect of leading man by the right 
path to the fulfilment of all his desiresffl) 
and that the effect is due not to the fire but 
to the influence of the gods (Devas) invoked 
by the Sacred Fire. (2) So the Mahabharata 
also says: “ One should walk along the path 
by proceeding along which he may hope to 
meet with the Devas.”(3) This meeting o»f 
man. with the Devas is not a fanciful some- 
thing but a waking reality. It takes place 
through the agency of the Sacred Fire 

(1) Rig Veda: 1-189-1. Quoted in the ])resent Upanishad 
as its last Mantra. 

( 2 ) Rig Veda: 7-60-6. 

(3) MahM)harata, Santiparva, 259-23. 
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alone.(l) There are Vedic Texts which 
declare this, e.g., “ Agni (Fire) is that in which 
the Devas become visible to the naked 
eyes.”(2) Thus becoming visible to man, 
they hold converse with him, giving him 
guidance, boons and blessings. The good 
path is thus the result to man of the Devas’ 
co-operation with him through the Sacred 
Fire. Hence a clear understanding of the 
meaning of the terms Sacred Fire and Devas 
is the first requisite for all who wish to take 
to the good path. 

It has been already said that the Sacred 
Fire requires a fatty substance as its basis, 
and that it may be ignited by a wick dipped 
into that substance or by pouring that sub- 
stance on fuels of burning fire or even by. heat- 
ing that substance until it catches fire and 
consumes itself. Fresh additions of the same 
substance must be made from time to time in 
order to keep the fire in the ignited state. 
The first spark from which the ignition is to 
take place must be generated by the process 
called “ pramathana ” or friction between two 
pieces of dry wood called the Aranis.(3) 

(1) Actual and vi.si'ble touch of man with the Devas being 
possible, all visions and invisible communications of the higher 
bWngs vouchsafed to man in dream or in meditative ecstasy 
(Yoga, Prophetism, Clairvoyance, Augury, Oracle, and the like), 
or in any other way than through the Sacred Fire, should better 
be rejected as untrustworthy or as mere phenomena of hallucina- 
tion. 

(2) Rig Veda: Khila Suktas, 28-6. 

(3) The process was known to ancient nations also. (See 
Frajwr\s Golden Bough, Vol. 2, ch. 25). The Vedic rite of 
obtaining the first spark by pramnthana is the ori^nal thing from 
wWch the story of Prometheus stealing the celestial fire from the 
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“ The fire latent in and generated from a 
couple of Aranis, is the fire meant for wor- 
ship,”^!) Furthermore, the Sacred Fire must 
have its place just at the horizon where 
heaven and earth meet; it must not be lifted 
above or put underneath the ground; and the 
ground also must be a solid ground and not 
like a roof or a vault having a chamber or 
cavity underneath. It is in reference to this 
that the Scriptures say: “ The Sacred Fire, 
which to us is the first-born of the Truth, has 
its birth at the junction of heaven and earth 
through the expert worshipper. ”(2) Those 
who can afford should keep the Sacred Fire 
perpetually ignited ;(3) those who cannot 
should ignite it thrice a day; (4) others yet 
may go to some temple where it is kept per- 
petually ignited and offer their mite to it. (5) 
The nature of the fatty substance used as the 
basis of the fire has a great thing to do. By 
lard and oil evil spirits(6) are invoked who 
often play tricks with men and indulge in 

gods and making tlie same known to mankind, had its origin in 
Greek Mythology. (See Kaegi : The Rig Veda, p. 132 of Arrow- 
smiths^ Translation; also cf. Kuhn and Schmidt). Shakespeare 
alludes to this fire as having power to bring back a departed 
spirit : — That Promethean heat that can thv light relume.” 
(Othello, 5-2-12). 

(1) Rig Veda : 7-1-1 ; 3-29-2 ; 5-9-3. 

(2) Rig Veda, 10-5-7. Aditi means the same as Dy^va- 
prithivi or the junction of heaven and earth, the horizon 
(Nirukta, 3-22). 

(3) Cf. Rig Veda, 7-16-8: “ It is for those in whose house 
is the goddess with the Ghrita in her hands.” 

(4) Cf. Rig Veda, 3-4-2 : “ The gods reverentially approach 
the Sacred Fire thrice a day.” 

(5) vSee infra (on Temples). 

(6) Cf. Shakespeare: Macbeth, IV-1 (Witchcraft). 
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equivocations and demand sacrifices of ani- 
mals or children. By Ghrita (melted butter, 
ghee) only good spirits are invoked, and these 
are they who do good to mankind; and the 
fresher the Ghrita the better is the result.(l) 
The Ghrita must be pure, without any 
sediment or foreign admixture. And if it be 
heated on the original pramathana-fire until it 
catches that fire and burns of itself, then there 
is a fire which is an embodiment of the Ghrita 
alone, — without any touch of foreign smell. 
This is the Sacred Fire of the Rig Veda; if the 
Ghrita used ia it be prepared from pure cow’s 
butter. This has been called the “ pure- 
bodied ” fire, and is supposed to have a special 
influence upon the gods. The purer the qua- 
lity of the fat poured into the fire, the higher 
is the class of the spirit invoked by the fire. 
Co-w’s butter is the purest form of fat; and a 
text of the Rig Veda says that the Sacred Fire 
into which cow’s butter is poured as libation 
(Gopithaya)(2) is faultless (Charu): into 
that Fire come down the Maruts, the most 
powerful aerial spirits. (3) Hence the Sacred 
Fire of the Rig V eda is the most sacred of all 
fires. So there are these texts; “ I take 


(V Veda, 8-39-6: “Fire gives property when in- 

voked with the fre.shest butter.” 

(2) For the meaning of the term ‘ (Topithaya/ see Peterson's 
Hymns from the Rig Veda, Part I. Authorities differ as regards 
the meaning of the term. The Vedic formula (Gayatri) for 
invocation of Agni (the Sacred Fire) says that Agni is to be 
thought of in connection with Aghnya or the cow, (lit., the 
inviolable). [C/. the Agni-G^yatri : “ Om Mahajwalaya vidmahe 
Agnim aghnyayai dhimahi Tann5 agnih prachodayat.”] 

(3) Rig Ved^: 1-19-1. 
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the Sacred Fire to mean the fire that is pure- 
bodied.”(l) “The fire which is the purified 
embodiment of Ghrita is well-invoked.”(2) 
This establishes the superiority of the Fire of 
the Rig Veda for purposes of devotion. The. 
preference given by the Rig Veda to cow’s 
butter as the medium of man’s communica- 
tion with the gods has established once for 
all the sacredness and inviolability of the 
bovine race. (3) In those days, cows were 
reared in abundance to keep up an unfailing 
supply of the one thing needful to society, 
W.D., the butter for the Sacred Fire. It is 
said that cows used to roam about freely 
during the whole day. and would punc- 
tually come of themselves to the temples for 
giving milk at the appointed times. (4) So 
there are these texts concerning the cow and 
her butter (Ghrita): “ The favourite resort of 

(1) Rig Veda: 1-143-6. 

(2) Rig Veda, 3-27-5; 1-143-7; .3-1-18. 

(3) The ancient Kgyptian.s held the cow to be inviolable as 
being sacred to Isis, but they killed the bulls. (Herodotus, 2-41 ). 
In the Bible (Isaiah, 7-21, 22) there is a passage which may be 
understood to be a prohibition of cow-killing. 

(4) Cf. Rig Veda, 1-173-1. This, perhaps, led to the 
exaggerated report that in the sacrificial rites of the ancients, 
animals wishing to go to paradise would come of themselves 
to be offered up as victims. ( Cf, Mahabharata, Dronaparva, 
67-4.) The Rig Veda does not seem to encourage sacrifices, 
persecutions or martyrdoms in religion. The ten Apri Suk- 
tas are interpolated {sec Kaegi: Rig Veda, p. 133). Cf, Maha- 
bharat, S4ntiparva, 265-8 to 12; 338. The Bible (Isaiah, 1-11) 
also discourages sacrifices: “ Saith the Lord: I delight not in 
the blood of bullocks or of lambs or of he-goats.” 

Sacrifices do not please thee. The sacrifices of God are 
a broken spirit ; a broken and a contrite heart, O Lord, 
thou wilt not despise." (Psalms, 51-16 if.). But both the 
Rig Veda and the Bible knew of a religious warfare. The 
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Agni is Ghrita.”(l) “ Agni is fond of 
Ghrita;”(2) “ The unconscious fire becomes 
conscious by Ghrita;”(3) “ Ghrita is the origin 
of the Sacred Fire;”(4) “There is a secret 
name for Ghrita, vis., the tongue of the gods, 
the navel of immortality.”(5) “ The Fire 
that burns with Ghrita bears food to the 
gods;”(6) “ Into the Sacred Fire I pour 
Ghrita; for Ghrita is its origin; it depends for 
existence on Ghrita; Ghrita is its abode; ”(7) 
“ The cows being protected, the highest of 


Rig Veda even promises entrance to Paradise for the heroes 
who fall fighting manfully — (Rig Veda, 10-154-3). Cf. Maha- 
bhafat, Bhismaparva, 17-8; and Gita, 2-32. Also Stri- 
parva, 2-16 and 17-32; (refers to Vedas); also Rajadharma, 
65-3, heroes do the most difficult thing, viz., sacrificing their 
own bodies.” 

(1) Katha Samhita, Charaka Recension, 22-7. 

(2) Atharva Veda, 12-1-20. 

(3) Rig Veda, 3-26-7 (Eye stande for consciousness. 
The infusion of spirits and gods makes it conscious). 

(4) Rig Veda, 2-3-11. 

(5) Rig Veda, 4-58-1. This seems to indicate that 

Ghrita is like a tongue to the gods, in other words, that it 
conveys the oblations poured into the Sacred Fire to the 
gods, and is not itself the food for the gods. But there are 
texts which prove that the Sacred Fire burning upon the 
Ghrita is both the bearer of food and itself also the food for 
the gods. (Katha Samhita, 40-12; 2-13; Apastambiya 

Srauta Sutra, 17-22-2; 11-15-1; Maitrayani Samhita, 1-2-12; 
Latyiyana Srauta Sutra, 2-2-25; S^nkhayana Srauta Sutra 
16-12-9). “ Agni, the fire-god, fed with butter, bears the oblation 
aloft to the gods, brings the gods to the earth, and is generally 
internunciary between gods and men.” (Gough: Philosophy of 
the Upanishads, p. 10). The word “tongue” here might more 
(properly mean the organ of speech ; for it is through the Sacred 
Fire burning upon Ghrita that gods (the Devas) talk with man. 
Cf, the Bible: Deuteronomy, 5-25. Also Tandiya Brahmana, 
1 ^ 4 - 14 . 

(6) Rig Veda, 3-27-5; 5-14-3; 5-8-6; Atharva Veda, 
12 - 1 - 20 . 

(7) Rig Veda, 2-3-11. 
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the gods is also highly pleased by having 
Ghrita offered through the Sacred Fire;”(l) 

‘‘ The cows are intended for service to the 
Sacred Fire; ”{ 2 ) “ In the institution of the 
Sacred Fire by the Rishis, cows have been 
consecrated to its rites: they are as a ladder 
to heaven and an excellent refuge for 
man; ”(3) “ By means of the cows the gods 
are invoked; ”(4) “ Verily this cow is like a 
mother to the gods; never kill her, sinless as 
she is;”(5) ‘‘Let her drink freely of water 
and graze freely on the herbs, of her own 
accord: give her up in the name of God. ”(6) 

(1) Say ana on Rig Veda, 6-28-8. 

(2) Rig Veda, 1-74-6; 4-3-0; 10-69-4; cf. Sayana on 
Rig Veda, 1-90-8. 

(3) .Padma Piirana. (The passage beginning with 
“ Rishinam agniliotresu gavo, etc.”). 

(4) Rig Veda, 6-28-3. (Readers of Kalidas will remem- 
ber the cow spoken of as intended for gods, spirits and guests 
in Raghuvansam II, 16.) 

(5) Rig Veda, 8-101-15; Kausika Sutra, 92-14. Owing- 
to the influence which cow's butter exerts upon the Devas through 
the Sacred Fire, the cow is spoken of in the Rig Veda as the 
mother or the sister or the daughter of the gods. 

(6) Taittiriya Aranyaka, 6-12-1 ; Chhandoga Mantra 
Brahmana, 2-8-14; Mantrapatha Brahmana, 2-10-10; Sankhd- 
yana Srauta Sutra,. 4-21-14; Latyayana Srauta Sutra, 1-2-13; 
Manava Grihya Sutra, 1-9-23; Hiranyakesiya Grihya Sutra, 
1-13-12; Paraskara Grihya Sutra, 1-3-27; Gobhila (jrihya 
Sutra, 4-10-19. The words ‘‘give her up” evidently mean 
“ let her loose to roam about freely — if you do not want her.” 
In later days, .when the Vedas came to be neglected owing 
to the importation of the debasing influences of the trading 
spirit, a curious misinterpretation was put upon these words 
which were taken to give sanction for the sacrifice of cows 
(Gomedha) to please the taste of guests, or more probably 
of the wealthy foreigners coming as guests to India (called 
Goghnas or cow-slayers): (See Jaiminiya Srauta Sutra, 2; 
Jaiminiya Grihya Sutra, 1-19. Cf, Mahabharata: Udyogaparva, 
17-9; Santiparva, 35-24, — recommending the use of cow-hide; 
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“ The inviolable cow! — let her graze on the 
herbs.”(l) “Let the bull also, whose seed 
keeps up the race, share the same honour with 
the cows.”(2) “ Cow is my mother, the bull 

my father, the heaven my hope, and the earth 
my standing place;” (3) “Before instituting 
the Sacred Fire the bull and the cow (are 

needed).”(‘^) 

In ancient India the whole society was 
placed on a religious basis. Every household 
had its “ household fire ” (Garhapatyagni) in 
some form or other. (5) The householder had 
to wear a tuft of hair on his head called 
the Shika (lit. flame) by way cd indicating 
the faith he professed. The wife was called 

Santiparva, 165-52 ; .\niisa.sanaparva, 66-42, — mentioning 

Gomedha). 

The Vedic injunction is that not a single cow should be killed 
by man. Those texts which speak of cow-killing, are not injunc- 
tions (vidlii) but only hi.storical allusions (artJuivdda) to the fact 
that cow-killing existed in those days. The Grammatical rule 
“ Dashagoghnau sampradane ’’ (Paniiii: Astadhydyi, 3-4-73) 
which is often cited in evidence of cow-killing, does not mean to 
give a sanction to cow-killing, but means only to say that beef- 
eating foreigners existed in ancient India, and that it was for them 
alone that cows were slaughtered in those days {cf. “ Gam hanti 
tasmai goghno atithi ” ; — in the commentary to the rule of Panini 
in the Siddh^nta Kaumudi). These beef -eaters were called 
Atithis or strangers : — the term literally meaning those who 
have no respect for ' tithis * (or Hindu auspicious days). Subse- 
quently, however, the term came to mean “ guests ’’ in general ; 
and thus arose the idea that cow-killing was allowed in ancient 
India if required to entertain a guest. 

( 1 ) Rig Veda: 1 - 164-40 ;‘Atharva Veda: 7-73-1; 9-10-20; 
Kausika vSutra, 92-14; Katydyana Srauta Sutra, 25-1-19; Apas- 
tamliiya Srauta Sutra, 9-5-4; 15-12-3. 

(2) Rig Veda, 6-28-8. 

(3) A Vedic text quoted in Mahabharata, Anusasanaparva, 

76-7. 

(4) Rig Veda, 10-5-7. 

(5) Rig Veda: 5-11-4. 
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the Patni, which word means a companion 
to the Pati (or husband) in the duties of 
the Sacred Fire.(l) The female offspring 
was called the duhitr (or daughter), which 
word means one who milks the cow. (2) 
Cows were not only reared by house- 
holders, but dedicated in large numbers 
to the Temples as their live-stock. (3) 
The recognized temples were all for the 
purpose of keeping the Sacred Fire; and 
these fire-temples, too, indicated themselves 
by their outward shapes resembling the burn- 
ing flame, bulging out at the base and tapering 
up to a point. (4) Inside the fire-temples was 
the Sacred Fire at the base, burning upon the 
Ghrita or melted butter in a triangular shaped 
vessel, and above that fire was kept suspended 

(1) Panini: Astadhyayi, 4-1-33; “ Patyur no yajna 

samyoge/^ — Patni or wife is one who is joined to her Pati or 
hu.sband by the rites of the Sacred Fire. The terms Dharmapatni, 
Sahadharmini, Yosha, etc., all point to the same fact. Even the 
Rishis had Rishipatnis with them. A pair offering oblations to 
the Fire together thereby go- together to the splicre of the Devas 
(Rig Veda: 1-131-3; 5-43-15). The Devas (gods) also have 
Devapatnis (or goddesses) with them (Rig \'eda: 1-22-10). 

(2) Max Muller: Science of Thought, p. 506. 

(3) At a later time, when the Lingam of Rudra (or Siva) 
took the place of the Sacred Fire as its symbol, (cf. Mahabharata, 
Banaparva, 228-5; 229-27), the “ Gosthas or cow-sheds attached 
to the Temples were abolished and their place was filled up by 
the fictitious Nandi, — the Bull of Phallic origin. The term 
“ Govrisa-dhwaja (lit., one whose ensign is cow and bull) which 
is applied to the Lingam, is really an epithet of the Sacred FJirc 
which depends solely on cow's butter. 

(4) Yagas on a huge scale were performed in open 
places outside the temples. These seem to have come into 
vogue with the introduction of the abominable practice of animal- 
sacrifices. The Rig Veda speaks only of the Sacred Fire being 
kept perpetually ignited in its own “ dama ” (i.e., dome or 
temple ). — See Rie Veda : 1-1-8. 
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a jar containing the same Ghrita, and having 
a plugged hole at the bottom to let fall drops 
of the Ghrita on the vessel below, just to feed 
and keep alive the Sacred Fire. Hence there 
are these texts: “Woman! fill the Kumbha 
(jar) full with Ghrita; the flow of dropping 
Ghrita is charged with food for the immor- 
tals. ”(1) “ I worship the Sacred Fire with 

the offering of a flow of dropping Ghrita; ”( 2 ) 
“ I see the flow of drops of Ghrita as containing 
in it the Sacred Fire; these drops fall on the 
fire below from the good height of a hundred 
drops without any break in their continui- 
ty.(3) Upon this fire regularly falls from 
above a flow of drops of Ghrita, — following 
in quick succession like the rushing waves of 
a river, and accompanied with our hearty 
prayers. These drops appear like deer chas- 
ing one another in their flight from the 
archer. Upon the fire there keeps falling 
from above a mighty flow of drops of Ghrita, 
steadily flowing, like a current of air, or like 
the waters of a river to the valleys below. 
Each drop, in breaking through the confining 

(1) Atharva Veda: 3-12-8. 'I'he word Kum'bha in the 
text means a jar. In the principal places of the Sacred Fire, 
called Pray^as, there were periodical gathering.s of these 
Kiimhhas filled with Ghrita ; these being the original of the modern 
Kumbha Melas of India. 

(2) Satapatha Hrahmana, 14-9-3-1 ; Brihadaranyaka 
. Upan: 6-3-1. 

(3) This height was measured to regulate the temperature 
of the Ghrita in the suspended jar (Kiimblia) so as to keep the 
former in the melted state. Most probably the system of threading 
a series of hundred separate beads on the string (mala) for count- 
ing the number of incantations, has its origin here in the hundred 
drops regulation. 
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jar and growing bigger as it descends, 
reminds one of the impatient charger break- 
ing through the ranks and swelling with 
foam. In the flow of dropping Ghrita, each 
drop presses down the Sacred Fire, like a 
loving and beloved wife with her face smiling 
upon her husband. The drop then spreads 
itself raising the fire again to its proper 
proportions. The Sacred Fire needs to be 
fed with such drops,”(l) 

It is worth noticing here that the vessel 
of burning Ghrita at the base was triangular 
in shape and was called the Yoni(2), The 
reason of its being so shaped is that drops 
falling from above produce concentric cir- 
cular waves on the burning Ghrita, which 
upset and gradually put out the fire if the 
containing vessel is also a circular one; but if 
the vessel is triangular, then the circular 
waves strike and break against the sides of 
the vessel before they could reach the corners; 
and thus the three corners left perpetually 
burning, maintain the heat necessary to pre- 

( 1 ) ' Rig Veda : 4-58-5 ; 6 ; 7 : 8. Similar devices are to 
be found in other Religions also. Cf. “ the two olive trees 
distilling holy oil into the lamps that burn before the face of 
God, mentioned in Revelations.” The Magus or Celestial Intel- 
ligencer: Book 2, part 2, p. 87. [See Bible: Zachariah, 4-3-11 to 
14; Revelation, 11-3, 4]. 

From the last simile in this passage, has been derived the 
legend that Sw^ha (or libation of Ghrita) is the wife of Agni 
(the Sacred Fire). 

(2) Cf. Goldstucker: Literary Remains, Vol. I, p. 25; 
Stevenson: Sama Veda, Introduction. — ^The ‘place of origin' of 
anything is called its Yoni. The same word also means the . 
private parts of the female, and the two meanings have been the 
cause of a great confusion, like the double meaning of the 
corresponding term Lingam. (See infra). 
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vent the fire from going out.(l) So there are 
' these texts: “ Unto the fire at the altar, fill the 
Yoni wherein it loves to dwell; ”(2) “ Let 

the fire have its proper place in the Yoni 
filled with Ghrita. ”(3) 

Such were the temples of ancient India in 
the Vedic age. There were priests (Ritwigs) 
attached to each temple whose chief duty was 
to keep the fire from ever going out. These 
priests were selected for their piety and purity 
of character and were called the Brahmanas, 
that is, holy persons. And there are thes< 
texts; “ Select for High Priest (Subrah- 
manya) only men of such intuition and not 
others. ”(4) “ Therefore should one choose 

for his priest only from such wise men and 
not from others. ”(5) These priests passed 
their time in the temples, looking to the Sacred 
Fire and recitin g Vedas. (6) 

ri) This Wc'is the original cause which gave rise to the 
rule for all Knndas or spots for the Sacred Fire to be formed 
in the shape of a triangle. And often there is “ a likeness in 
the oil-vessel to the Yoni in which the light itself is placed.'' 
(v^eelv’s Kllora, p. 276). 

(2) Rig Veda: 1-140-1. 

(3) Rig Veda: 3-5-7: 10-01-4. 

(4) Sadvinsa Brahmana, 1-2. 

(5) Chhandogya Upanishad, 4-7-10. Judging from numer- 
ous texts in the ^Ydas and Vahahharata, it would seem that these 
priests were chosen for their worthiness and competence, without 
any reference to their castes. As to the place -of caste-system in 
ancient Tuflia. a passage in the Mahabharata says that the King 
Janaka, who was respected even hy the Rishis and Brahmans, and 
presided over great Yajnas and 'Vedic controversies, was of a 
low-caste by birth. (See chapter 297 of the Santiparva, Moksha- 
dharma). The passage rnay be interpreted differently; but it may 
be noticed here that the birth and the real name of Janaka are not 
known definitely. 

(6) Places where the Sacred Fire was kept perpetually ignit- 
ed were called Pithas ” (i.e., staircases or ladders to Heaven), 
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The Priest of the Sacred Fire, variously 
called by the names of Brahmana, Ritwig, 
Agnihotri, etc., was required to be a man of 
the highest purity of character, — to be himself 
god-like, — in order to come into touch with 
the gods (the Devas). The gods are drawn 
down to the Earth through the universal law 
of Affinity or Attraction of Similars, acting 
with a two-fold force, — with one force on the 
physical side and another force on the mental 
side. The gods are beings with bodies 
of fire; hence they own an affinity to fire, 
especially, it is said, to the fire burning upon 
cow’s Ghrita. This fire tends to draw down 
the gods into it by the law of Physical Affini- 
ty.(l) The Priest is the holy person who, by 
virtue of his being god-like in mind, can draw 
down the gods to himself by the law of 
Mental Affinity. Without such a Priest, 
even the Sacred Fire, with all the oblations 
of Ghrita and the excellent prayers offered 
up through it, would be powerless to draw 
down the gods to the Earth. (2) 

The Devas or gods are beings in the stage 
next higher to man’s in the process of Evolu- 
tion. It has been said that their bodies are 
bodies of fire; and even the terms which 
designate them, generally mean beings of^ 

as being the connecting links between the Devas and 
man. 

(1) Rig Veda: 1-1-2. Cf. Mahdbharata, Anusasanaparva, 
ch. 98 : — ** The Devas are luminous beings ; they are pleased by 
the offering of lights which have some affinity to them.” 

(2) It is to be remembered that the worship of the Sacred 
Fire, when persevered in, has the power of purifying the mind 
of the worshipper and of making him god-like. 
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burning' or shining bodies; — e.g., Devas, 
Seraphs. Angels, Surush, Fravasis, etc.(l) 
They are superior to man inasmuch as they 
have succeeded in bringing the body under 
the sway of the mind, thereby attaining a sort 
of immortality, — a state which man is strug- 
gling hard to reach, (2) The gods being 
superior to man in all respects, bear a char- 
acter that is much higher than his. Man un- 
consciously admits this when he speaks of an 
excellent character as god-like. All mystical 
systems, including the Vedas, admit the same 
thing. “ The divine and angelic powers or 
essences delight not to be conversant about a 
man who is defiled, and stinking with de- 
bauchery and excess.”(3) Especially, if the 


( 1 ) Wda : 9-1 13-10 ; Mahabharata : Banaparva, 261-13 ; 
Aswame(lhai)arva, 43-21; Sankaracharya : commentary on the 
Brahma Sutras, 1-2-24; A niriuldha : commentary on the S^nkhya, 
5-112; cf. Bible: Isaiah, 6. The belief in the affinity of spirits 
to fire is prevalent among Europeans also. {See Frazer: Magic 
Art, Vol. 2, p. 232 ff.). Scientifically it is not impossible for 
a being to have a fiery body. In such cases the substance of the 
body cannot be combustible, for then it will be reduced to ashes. 
The substance of such bodies mu.st be air. The gods are aerial 
beings with a kind of fire playing upon their bodies. The pheno- 
menon of atmospheric electricity or lightning in the heavens affords 
an analogy to the point. Lightning, according to Science, is 
nothing but air heated to incandescence by friction with an 
electric force dashing through it. (‘‘ Air is heated white hot by 
Jhe passage of this electric discharge and gives a blinding flash 
of light.’’ Early Steps in Science, by Webb and Didcoct; p. 396). 
Analogous to this might be the bodies of the gods. [A fact 
which still remains to be clearly explained is that the place where 
a lightning- fall occurs becomes full of phosphorescent odour]. 

(2) ^ Katha Upanishad: 1-13; Kaushitaki Upanishad, 3-2; 
Mahabharata: Banaparva, 261-13. 

(3) The Magus or Celestial Intelligencer, by Barrett : Book 
I, part 1, p. 65. The Rishis of old, practising the rites of the 



AND COMPARATIVE THEOLOGY. 145 

devotee is wayward in sexual moralities or 
has a mind full of lustful and revolting 
thoughts, then the gods never approach him. 
The legends which ascribe to gods a mon- 
strously depraved and lustful character are 
not founded on truth.(l) It is true that the 
Vedas describe the gods as warlike; but all 
their wars are wars of righteousness 
(Dharma-yuddha) waged against confirmed 
wrong-doers (the Asuras), — a fact that does 


Sacred Fire, found that .some actions, thoughts or speeches of 
man made the Devas discontinue their visits to the earth. Tliese 
actions, thoughts and speeches were declared to lie immoral and 
were tlierefore strictly proliihited. Tints arose the moral codes 
of the Grihya Sutras and Dliarma Sastras (or the Smritis) as a 
corollary to the Vedas (or the Srutis) for the worshipper of the 
Sacred Fire to regulate his life thereby. Hence the Sacred hire 
is said to he the originator of the duties and morals of mankind. 
(Manava Srauta Sutra, 6-2-5; cf. Rig Veda, 1-1(S9-1, Agne 
naya .supatha 

(1) As an example of the falsehood of tliese legends, the 
absurd tales about Sri Krishna, which have given rise to the 
hateful “ Holi festival ’’ among the Hindus, might be mentioned. 
The real character of Krishna is seen in the Mahabh^rata of 
which he is the hero. Tn the Bhagavad Gita (3-23, 24), Krishna 
speaking about himself says: “ If 1 neglect iny duties, all people 
would follow my example and go to min; and, consequently, I 
would be the cause of all the adulteries and other ruinous sins 
comniitted by an indolent people.'’ Had Kri.shna’s character been 
really such as is described in the legendary tales (Puranas), he 
could hardly have said thus before an audience which knew every- 
thing about him. Take another instance. Wc read in the 
Puranas about Indra’s amours with Ahalyd. Kumarila Bhatti 
gives an explanation which we find quoted in Max Muller’s 
History of Ancient Sanskrit Literature (2nd Ed., p. 529). ‘ If it 
fe said that Indra was the seducer of Ahaly^, this does not imply 
that the god Indra committed such a crime; but Indra means 
the sun and Ahaly^ the night; and as the night is seduced and 
ruined by the sun of the morning, therefore is Indra called the 
seducer of Ahalya.’ ” — Philosophy of the Gods, by Hirendra Nath 
' Dutt ; p. 55 and seq. 


10 
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not detract from the height of their character 
but does rather add to it. 

The Vedas explicitly declare that there is a 
Chain of Evolution in the creation.(l) To be- 
gin with, Consciousness regarded as the 
Thing-in-itself, is the Supreme Soul (Brah- 
ma), the Godhead. This is the original thing 
from which the Space springs up as the 
first object of creation, just as in a dream the 
space of the dream-world springs up from 
the dreaming soul. Next, the points of space 
evolve into atoms, producing aerial sub- 
stances of various kind, including the ether. 
From the friction among these atoms evolves 
fire; — the luminous principle of which, apart 
from its heat, develops into liquids (water) 
and solids (earth). From the combination 
of these elements, thus crystallizing into the 
world, there evolves, as the first product, the 
vegetable kingdom (osadhi); from the vege- 
table kingdom evolve the food-grains (an- 
nam) ; from the food-grains lying decompos- 
ing in some watery soil, evolves the sticky 
seminal substance (retas; — the germ-plasm); 
and from the seminal substance evolves the 
animal kingdom. The primitive animals are 
only embodiments of the seminal substance 
(annarasa) ; next evolve animals with breath- 
ing powers (prana); next, animals with a 
developed mind super-added (manas); next, 
again, animals with a developed reasoning 

(t) What follows is a summary of the Doctrine of Evolu- 
tion as taught in the Taittiriya Aranyaka of the Black Recension 
of the Yajur Veda Samhiti, ch. 8. Cf. also the Taittiriya 
Upanishad, ch. 2. 
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faculty (vijnana) ; and then, finally, comes the 
kingdom of spiritual beings endowed with a 
sense of perpetual blissfulness (ananda). 
Evolution still goes on among these spiritual 
beings: for there are various classes of them, 
e.g,, the Gandharvas, the Pitris, the Devas, 
and Prajapati, each with a higher sense of 
blissfulness than the one preceding it. In 
the last stage of evolution, the individual 
being reaches the sphere of the Highest, and 
there learns the joyful solution which dis- 
solves his individuality. Here the question 
arises as to whether the individual after his 
dissolution becomes extinct or goes to some 
other place. The answer is that as the 
Creator evolved the creation from Himself, 
the whole creation must therefore be of the 
same substance with Him. Hence there can 
be no extinction of anything; there is only a 
return of all things ultimately into the Origi- 
nal Thing,— the source of all things. When 
an individual being returns to his source, his 
sense of Time vanishes; for Time is only the 
soul’s feeling of its distance or separation 
from the- Original Cause.(l) 

Thus far and no farther. It would 
serve no purpose to push the doctrine further: 
for it cannot be made clearer. It belongs to 
that province of knowledge which is beyond 
the limits of human thought. To understand 
it more clearly, man must first work out his 
elevation to the next higher stage of evolution: 

— Ju 

(1) Cy. Chhandogya Upanishad, 6-14-2; Tejovindu 
Upanishad, 1-24. 
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SO that standing on a higher level, he tan take 
a wider survey. The Vedas are a Religion 
of the Practical Reason ” and do not concern 
themselves about the speculations of the 
“Pure Reason.” Even the Upanishads, 
which professedly deal with such problems, 
say : “ Push not thy questionings too far about 
the Divine Being that transcends such ques- 
tioning, lest thy head get into trouble. ”(1) 
The same injunction figures in the Bible as 
the Forbidden Tree of Knowledge,(2) and is 
expressed in the Koran thus: “ Of knowledge 
(concerning Ruh or the Spirit) only a little to 
you is given. ”(3) 

The point which is sought to be brought 
home to the reader in this Doctrine of Evolu- 
tion is that man has first to pass over to the 
stage of the Devas before he can aspire to 
further perfection; and that the problem of the 
final salvation (Nirvana; mukti) does not 
concern him in his present state. 

An impartial view of the main Samhitas 
of the Vedas will reveal the striking fact that 
they do not speak of salvation for man. They 

(1) Brihaclaranyaka ijpanishad, 3-6-1. Cf. Taittiri)ra 
Upanishad, 2-4; 2-9: — “Just as stones hurled against a rock 
rebound to the person who is hurling them, so words intended 
to express the Divine Being rebound to the speaker, not being 
able to penetrate the Great Mystery, not even when backed by 
all the powers of the mind/' Such passages as “ Even the gods 
arc at a loss to understand this point (Katha Upanishad, 1-1-32), 
clearly prove that even the Upanishads admit that Devas are 
higher than man and that they understand things which are not 
understood by man. Cf, Gough : Philosophy of the Upanishads, 
p. 163. 

^ (2) Bible: Genesis, 2-17; 3-6; The tree of knowledge’' 

which would “ make one wise.” 

(3) Koran: Surah 17, verse 87. 
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are full of hymns to the gods and of the modes 
of worshipping them, so that they may take 
the devotee at his death to 'their own 
sphere.(l) Nothing can be made out from 
the original texts to clearly establish that man 
can pretend to attain the final salvation 
(mukti) immediately, without having to pass 
through the intervening stage of the gods, the 
stage which is known as the Madhubhumi 
(or honey-land) to the yogin or ecstatic seer. 
All the practices for the uplift of the soul, even 
the practice of yoga itself, are held to be 
intended, not for salvation direct, but for 
attainment of the sphere of the gods in the 
first instance. (2) The yogin as well as the 
self-sacrificing hero, by rising above all the 
attachments of the body, becomes god-like 
even in this life, and after it, therefore, be- 
comes god.(3) True, there are passages in 
the Upanishads which say that the knower 
of Brahma becomes himself the Brahma. 
Evidently these are only eulogistic, and 
cannot be taken in their literal sense: for 
they. go to the extreme of saying that he is the 
Brahma, the creator, even while yet confined 
within the body (4) — a piece of gross absur- 
dity, if it be not an eulogy. The true meaning 
of such passages is that by knowledge of 
Brahma or realisation of the self, man 

(1) Rig Veda: 9-11.3. 

(2) Rig Veda: .3-8-4 and Sankara’s version of the same 
in Satasloki, ver.se 45. 

(3) Rig Veda: 10-154;3; Mah4bh5rata: UdyogaparVa, 
33-61 : the Agni Purana (passim) . 

(4) Brjhadaranyaka Upanishad, 4-4-13. 
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gets hold of the most desirable thing 
(param)(l); that he will attain to celestial 
happiness (Sampat) as soon as he has 
left this mortal coil( 2)5 that he will no more 
return to mortality(3) ; that being in heart 
and soul one with Brahma, he is on the sure 
path to it (4) ; that being thus on the sure path 
to Brahma, he may be taken to all intents and 
purposes as already one with it(5); that he 
has reached a position free from all fears of 
a fall (6): and the like. In short, by know- 
ledge of Brahma, man is sure to attain perfec- 
tion; but his way to it lies through the sphere 
of the gods in which he must take up his 
proper position before he can aspire to the 
final perfection. And there are texts to prove 
that even the Rishis doing their duties had 
spheres (Tapoloka) allotted to them among 
the celestials where they had to reside after 
passing away from this earth. (7) If perfect 
gnosis would perforce make one revert to the 
original cause of the universe, as it is held by 
the Vedanta, then Brahma, who is the foun- 
tain head of the Vedas,(8) should have so 

(1) Taittiriya tjpan. 2-1. 

' (2) Chlianclogya Upan. 6-14-2. 

(3) Chlianclogya Upan. 8-15-1. 

(4) Kaiishitaki Upan. 1-4; Brihaddranyaka Upan. 4-4-6. 

(5) Miindaka Upan. 3-2-9; Muktikopanishad : 2-64. 

(6) BrihacMranyaka Upan. 4-2-4. Cf, Chhandogya Upani- 
shad 8-9-1 ; “ Not having reached the gods, he experienced fear.^* 
Cf. Katha Upan. 1-12 : There is no such thing as fear in the 
celestial sphere.’' 

(7) Taittiriya Aranyaka : 10-63-3. 

(8) Cf. Mahibhdrata: Santiparva, 210-20. The difference 
between Brahma and Brahma should be noted. Brahma is the 
Thing-in-itself considered apart from the creation, while Brahma 
Is the same thing considered in relation to the creation. 



AND COMPARATIVE THEOLOGY, 


151 


reverted at the very beginning of the creation. 
But the Scriptures themselves say that Brah- 
ma is to remain up to the end of the term of 
his creation and look to its protection by pre- 
serving the Vedas. As no one can ever 
pretend to a higher knowledge of the Vedas 
and acquirement of a more perfect gnosis 
than Brahma, the original propounder of the 
Vedas, so no one can ever exceed or supersede 
him in the attainment of the final result of 
gnosis, viz., the reverting to the original cause. 
And, as Brahma is to attain the final result 
only when the period of his creation comes 
to its close, so all who have laid claim on the 
same result, must wait with him in the 
highest sphere of celestial beatitude (Brahma- 
loka), subject to the duration of the whole 
remaining period of the creation,(l) at the 
completion of which they will revert with 
Brahma into the original cause: others will 
be renewed in the ensuing creation. And 
there are texts in clear evidence of this: “ He 
attains the sum of all his desires in company 
with Brahma, the all-knowing creator.”(2) 
“ Where Brahma, steeped in the ecstacy of 
gnosis, and speaking the Scriptural Texts, 
causes bliss to others by awakening gnosis 
in them, to reach there pour libation for 

(1) The period of a creation i.s called the ^Kalpa ’; it is 
determined by the original fiat (Sankalpa) of the creator. In 
the said Brahmaloka, the whole of a Kalpa passes away like a 
Nimesh or twinkling of the eye; hence the final salvation (m'ukti) 
seems to come up instantaneously to the beings who go there. 
(Cf, Tejovindu Upanishad, 1-24, quoted by Sankaracharya in 
Aparokshanubhuti, 111). 

(2) Taittiriya Wpan. 2-1. 




,152 THE UNIVERSAL RELIGION 

Indra into the Sacred Fire. ”(l) “When 
the course of a creation draws to its close, all 
those who have worked out their salvation 
relapse, with Brahma, into the stage higher 
.than the highest, viz,. Self-consciousness. ”(2) 
“ Those who have comprehended rightly the 
Philosophy of the Upanishads and have 
purified their minds by giving up all earthly 
desires, ultimately go to the sphere of 
Brahma where, at the other end of time, all 
of them attain the final salvation. ”(3) There 
is a passage in the Upanishads which sums 
up the conclusion of the whole thing thus: “ By 
virtue of his knowledge, the wise, versed in 
the knowledge of Brahma, goes from here to 
the celestial sphere, and from there he goes 
onwards to the final salvation (mukti) ”(4). 

This, then, is the natural course of evolu- 
tion and the destiny of man: and the only 
guide in it is the worship of the Sacred Fire, 
which, by keeping the devotee in constant 
touch with the gods, effects his rapid transi- 
tion to their sphere. 

It may be observed here that this Vedic 
Doctrine of Evolution has much in common 
with the Doctrine of Biological Evolution 

(1) Rig Veda: 9-113-1. 

(2) . This answers admirably to the scientific doctrine of the 
r Conservation of Energy, that nothing in the Universe can be des- 
troyed without the whole being destroyed. The theory of the 
conservation of Energy stands versus the possibility of Mukti 
or Nirvana (final salvation) before a Pralaya (or close of a 
period of creation). The text quoted is mentioned in the Vedinta- 
paribhasa as a Vedic text. (Chap. 7.) 

''3) Knivalya Upanishad, 1-3, 4. 

• Brihadaranyaka Upanishad, 4-4-8. 
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which goes by the name of Darwinism. In 
fact Darwinism adds very little to the Vedic 
doctrine except the application of the scienti- 
fic method and the investigation of details. 
Darwinism parts company with the Vedic 
doctrine when the question of the coming 
stage of evolution arises. The error of Dar- 
win and the consequent defectiveness of 
Darwinism come out precisely at this point. 
According to Darwin the struggle for exist- 
ence results (by natural selection) in the 
survival of the fittest: according to the Vedas 
the universal struggle is not for mere 
existence but for perfection: — and this 
struggle for perfection results (by natural 
selection) in the transference of the best (in 
the “ good path ”) to the next higher stage of 
evolution. This next higher stage to man is 
the stage of the Devas,(l) Darwinism stops 
at man and expects the next higher stage as 
one that is yet to come. The Vedas claim to 
reveal (and man instinctively feels) that the 
next higher stage is already in existence. So 
there are these texts: “ Mortals, indeed, were 
the Devas before”: “The Devas, too, just 
before becoming Devas, were no other than 
men “ Just as what men are, even so were 
the Devas before “ By Yajna, or worship 


(1) Promoters of Eugenics .should know that their science 
can improve the irace and produce fine specimens of mankind, 
but that it cannot make man into a Deva. Man, however much 
refined, will lie man and always something less than the beings 
in the higher stage of evolution. Cf. Bible : Ood has made man 
‘'a little lower than the Angels.” fP.salms, 8-5). Cf. '‘Ye 
shall be as gods.” (Genesis 3-5). 
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of the Sacred Fire, have the Devas ascended 
to the celestial sphere. ”(1) ' 

This is a small error but its consequences 
have been greatly prejudicial to the welfare 
of the human race. In it alone are to be 
sought the roots of the pessimism, atheism 
and immorality which the modern scientific 
spirit has brought with it. Its effects on the 
highest moral virtues of society, especially 
on chastity, have been systematically sub- 
versive. Darwinism, with its theory of the 
‘ survival of the fittest,’ has played havoc 
upon the moral sense of man and trodden 
down the higher concerns of life. It is held 
to be a baneful error of the human mind, an 
error which should be corrected for the good 
of the race. Many even think that unless 
Darwinism lie rationally refuted, there is no 
hope of rescuing mankind from the beastly 
level into which it is steadily sinking. (2) 

Another point of difference between 
Darwinism and the Vedas is that according 
to Darwinism the links of the chain of 
Evolution appear one after tlie other at long 
intervals of time ; while according to the 
Vedas the whole chain with all its co-exist- 
ing links appears at once and has existed 
from the beginning of creation, — the indivi- 
dual souls going up or down the links of the 

(1) The texts quoted above are from the Satapatha 
Brahmana and the Krishna Yajur Veda (Taittiriya) Samhit^. 
See K. M. Banerji: Relation between Christianity and Hinduism, 
p. 6, note. 

(2) C/. Price: Back to the Bible (p. 184 and supra and 
infra). 
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chain (i.e., taking birth in the higher or lower 
stages of evolution) according to the merit 
or demerit of their deeds (Karma). This is 
the meaning of the text of the Gita which 
says: “ Prajapati, or the Creator, created 
mankind together with the institution of the 
Sacred Fire (Yajna) connecting them with 
their next highers, the Devas. ”(1) This 
last mentioned difference, however, is not a 
matter of any great moment. (2) 

Doubts may legitimately arise about the 
real existence of gods and their alleged 
appearance to man. The “ good path ”, after 
all, may be no more than a fanciful creation 
evolving out of man’s moral nature. (3) 
Obviously, if such a path ever existed — if 
gods ever appeared to man, — man would 
never abandon that path nor would he ever 
allow the gods to forsake him. The question,- 
therefore, arises as to how the “ good path ” 
of the Vedas has disappeared from the earth 
and why the gods have discontinued their 
visits to man. 

The maintaining of the Sacred Fire, 
involving the keeping of herds of covws and 
the burning of lots of Ghrita, was an expen- 
sive affair from the beginning. The Rig 
Veda says that the Sacred Fire is for those 
“ in whose house is the goddes s of plenty 

(1) Bliagavad Gita: 3-10. 

(2) According to the Vedas, diversity is the order on this 
side of creation (viz.. Nature) ; unity can be found only on^the 
other side (viz., Brahma, the cause). Cf. James: A Pluralistic 
Universe. 

(3) Cf. Napoleon's saying: “If there were no God, men 
would invent one.” 
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with Ghrita in her hand. ”(1) And it was 
therefore that even in the Rig- Veda substitutes 
for Fire-worship have been mentioned. The 
Sun was an acknowledged substitute for the 
Sacred Fire ; and its worship, known as the 
Gayatri-worship, was an important item in 
the Vedic cult. The reason of this is not 
difficult to find out. 

By a reference to what has been said in 
Mantra XVI above, it will be seen that the 
radiation of heat (the fiery element) causes 
the Sun to sublate. Fire, therefore, is the all 
of the Sun; and there are these texts: “ This 
fire is the Sun. ”(2) “ Fire was born first as 

the Sun; ”(3) i*’ original thing, the 

Sun is a product of it. ”(4) “ The Sun is a 

fiercely burning fire. ” (.5) “The Sun, the 
Moon, and the Fire are a't the root one and the 
same thing. ”(6) 

Hence all the powers that have been 
ascribed to the fire hold equally good for the 
sun, viz., guiding by the right path;(7) 
knowing the merit and demerit of actions ;(8) 
purifying the mind of sinful tendencies ;(9) 
and shaping the rebirth of a man according 

(1) Rig VcclaT 7-16-8. 

(2) Brihadaranvaka Upan: 1-2-7. 

• (3) Rig Veda : '10-45-1. 

(4) Taittiriva Upan: 1-3-2. 

(5) Rig Veda : 3-5-4. 

( 6) Matsyapurana. 

(7) Rig Veda : 1-90-1 ; 6-53-1, -3 ; 6-55-1 ; 3-62-10. Sama 
Veda, 1-218; Aitareya Brahmana, 6-6-2; Sankhayana Grihva 
Sutra, 2-14-9. 

(8) Rig Veda: 1-50-7; 1-89-6; 5-81-1; 6-58-1; Kausika 
Sutra, 78-10. 

(9) Rig Veda: 5-82-5. 
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to his deserts.(l) Moreover, the Sun is sup- 
posed to be the abode of gods with fiery bodies. 
So there are these texts: “ In the land of the 
Sun, the beings have igneous bodies; ”(2) 
“ Gods are fire-bodied: ”(v3) “ In the celestial 
sphere there are immortal beings who have 
bodies of fire. ”(4) The Rig Veda speaks of 
the celestial sphere thus: — “Where there is 
perpetual light, where the Sun is the reigning 
king and day is at a standstill: where there are 
those huge torrents of burning liquid; where 
the people are shining with lustre. ”(5) 
Over and above all this, the Sun is 
regarded as the agent of God in the creation 
of the universe. For these reasons, sun-wor- 
ship is admitted in all the systems of fire-wor- 
ship. (6) So there is this text: “ I take the 
Sun for all intents and purposes to be the 
Fire: ”( 7 ) and this prayer-formula, too, 
“ Namah to Suryya,” that is. Submission to 


(1) Taittiriya Brahmana : 3-7-2-3; Chliando.i^ya Qpaii., 
8-6-2, -5; Mundaka Upan. : 1-2-5; Maitrayani Upan. : 6-16. Cf, 
Hawken: Upasastra, p. 186. 

(2) A Vedic text quoted l)y Aniruddha in his commentary 
to the Sankhya Sutras of Rishi Kapila, 5-112. 

(3) Cf. Bible: Isaiah vi; where it is said that the angels 
of God are burning beings. The quotation is from the Sariraka- 
bhashya, 1-2-24. 

(4) Mahabharata: Banaparva, 261-13. 

(5) Rig Veda: 9-113. 

(6) Mithraism or Sun-worship (the sun being called Mithra 
in the Avesta, and Mitra in the Vedas), is another name for 
the Parsi Religion of the Zend Avesta, which is really a system 
of fire-worship. Fire-worshippers worship the sun also, which 
is the Central Fire of the Universe. Saviour was a common 
title of the sun-gods of antiquity. (Cf. Westropp and Wake: 
Ancient Symbol Worship, p. 55). 

(7) Apastambiya Srauta Sutra: 6-5-6. 
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the Sun.(l) The worship of the Sacred Fire, 
however, does not depend upon that of the 
Sun; but the worship of the Sun always re- 
quires the aid of the Sacred Fire; for which 
there are these texts; “ Give offering unto the 
Sacred Fire for the Sun. ”(2) “ For the Sun 

pour libation of melted butter (Ghrita) into 
the fire. ”(3) Hence Sun-worship must be 
included within Fire-worship for which it is 
a substitute. 

Idolatry, too, is a substitute for fire-wor- 
ship, (4) The gods, those beings with bodies 
of fire, as has been already said, would choose 
the Sacred Fire as the proper element wherein 
to make their appearance to man. The 
second-sights, or visions of gods and appari- 
tions of spirits seen anywhere else, are only 
hallucinations or waking dreams, and may 
result in mischief if mistaken for realities. 
Hence there is the text: “ The Sacred Fire is 
that in which the celestial hosts are to be seen 
with the naked eyes, ”(5) The worshipper 
who attained success (Siddhi) in his worship, 
saw his deity in the Sacred Fire. Very 

(1) ‘‘ Suryyaya Namah”: Katba Samhita (Aswamedha 
Grantha), 11-6. 

(2) JRig Veda: 3-59-5; Taittiriya Brahmaiia: 2-8-7-6. 

(3) Rig Veda : 3-59-1. 

(4) Cf, “Verily the worship of idols. of gods, with perfect 
faith in the existence of those gods, for example, the worship 
of idols by Buddhists and Arhats (Jainas), is included within 
Yajna or worship of the Sacred Fire ” — Suta Samhita, Sutagita, 
4-3-21. 

(5) Rig Veda: Khilas, 28-6. Hence the Tantras also 
direct the pouring (or Home) of Ghrita into fire after a prescribed 
course of worship has been finished in order to make the invisible 
god visible to man. 
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naturally he drew others also into the worship 
of his deity. A sect thus sprang up profess- 
ing the worship of a particular deity, and 
a likeness or idol of the deity was made for 
propagation of the worship. This worship 
of a particular deity through the Sacred Fire 
was countenanced by the Vedas themselves; 
witness the text: — “ Meditate upon the form of 
that particular deity for whom melted butter 
has been taken to be poured into the Sacred 
Fire.”(l) 

At first, the Sacred Fire was the principal 
thing and the god was secondary to it; but in 
course of time, owing, no doubt, to economical 
reasons, the whole thing was reversed, the god 
becoming the principal thing and the fire 
being relegated to the secondary position of 
the Arartika, or lamp for illuminating the 
now idolised god. Thus arose Devalism 
(god-worship) of the Devala Brahmans(2) 
as a substitute for fire-worship. 

In recommending idolisation, the Vedas 
never meant the total abolition of the Sacred 
Fire. They knew that idolatry would pro- 
duce sectarian dissensions and rivalries and 

(1) Aitareya Brahmana, .3-11-8-1. Idolatry proper is not 
in the Vedas. Speaking of God they say : “ There can be no 
likeness unto Him whose name is famous throughout the Crea- 
tion.” [Rig Veda; 10-71-10; — cf. Ravana’s Bhasya or com- 
mentary thereon. Cf. also White Yajur Veda (Vajasaneya) 
Samhita, 32-3; and Swetaswatara Upanishad, 4-19]. Idolatry 
became rampant with the spread of Buddhism {cf. Goldstucker: 
Literary Remains, Vol. II, p. 83, — Idolatry not in Vedas; also 
Travels of Marco Polo: Book III, ch. 15,— Idolatry from 
•Buddhism). 

(2) Devala Brahmans were so called in distinction to the 
Aranyaka Rishis who still stuck to the Sacred Fire generated 
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therefore recommended the original worship 
of the Sacred Fire as the best promoter of 
unity and peace. So there are these texts: 
“ Be of one company, one speech, and one 
mind : even as the gods who never quarrel for 
the share of the offerings made to them.”(l) 
“ Let there be hearty co-operation, and total 
absence of hatred among you; so that the gods 
may not hate and forsake you.” (2) 

These substitutes, however, were not 
such as could make the “ good path ” disap- 
pear from the Earth ; for in them there was 
nothing antagonistic to the interests of the 
Sacred Fire or revolting to the nature of the 
higher beings. In fact they arose out of the 
Vedas themselves. Hence some other reason 
must be sought for. In the Rig Veda 
mention is made of the advent of Panis and 
Shishnadevas as detrimental to the interests 
of the Sacred Fire. It is therefore worth 
while to investigate who these Panis and 
Shishnadevas were. 

Wealthy foreign merchants used to come 
to India for trading purposes from time 
immemorial. (3) The Indian name for these 
strangers was “ Atithi ”, that is, guests to 
India (lit., one who does not observe ‘ tithi ’ 
or auspicious days). They were beef-eaters, 


from the Aranis. It should be borne in mind that fire-worship 
is not ^od-worshij) (Spiritism, Devalism), but is really man’s 
pre])aration for liis promotion to the higher life to come, — far 
his passing into the next higher stage of evolution, 

(1) Rig Veda: 10-191-2. 

(2) Atharva Veda : 3-30. 

(3 ) Kaegi : The Rig Veda, p. 14. 
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and it was on their account that cows were 
now and then slaughtered in ancient India ; 
hence these stranger guests (Atithis) were 
generally known by the term ‘‘ Goghna ”, 
that is, one for whom the cow is slaughter- 
ed.(l) These beef-eating guests of India 
regarded Mammon-worship as higher than 
Deva-worship, for, according to them, the 
object of Deva-worship was nothing but the 
attainment of wealth and material prosperity. 
They infused a new spirit of money-making 
throughout the land at a time when the Vedic 
Religion was on the wane, owing to the Rit- 
wigs themselves becoming degenerate in 
their character and setting the example by 
carrying on their priest-craft as a matter 
of money-making, — frequently quarrelling 
among themselves for the profit. In times 
past, the kings of yore (Kshatriyas) took 
sides with the priests (Ritwigs) and protected 
the Sacred Fire and the cow. There is the 
text: “ Kshatriyas powerful and devoted to the 
cause of the Sacred Fire, are the stay and sup- 
port of religion.”(2) Now the kings deserted 
the priests (who deserved such treatment), 
and allied themselves with the wealth-bring- 
ing merchants. (3) “ People at large follow 

the path to which their Royalty inclines; 
Kings, therefore, are always the cause of new 

(1) Subsequently, by a curious mistake, It came to be 
supposed that in ancient India all guests were “gdghnas,'" and 
that whoever came as a guest, whether Indian or Foreigner, was 
served with a feast of beef. 

(2) Rig Veda: 10-66-8. Cf. Mahabliirata, Banaparva, 
185-25 ff, ll^jdharma, 73-32. 

(3) Kaegi: Rig Veda (Engl. Transl.) p. 78. 


11 
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times making their advent.” This is the say- 
ing of the Mahabharata.(l,) And thus at 
length the whole population accorded their 
welcome to the foreigners bringing a new 
standard of civilization based on political 
economy and national wealth. As the result 
of this political economy, religion was sub- 
ordinated to wealth and the Sacred Fire, it is 
supposed, gave way to the adverse in'fluences 
of foreign importations. 

But among all these foreign guests, the 
appearance of the Panis in India seems to 
have been most unwelcome to the cause 
of the Vedic Religion. The Rig Veda in 
more than one instance speaks bitterly of them 
as the enemies of the Sacred Fire and of the 
cow. Here arc some of the texts: “ Let the 
Panis go away to a great distance — the 
greater the distance the better ; and thereby 
let the cows again receive their due honours 
through the Sacred Fire. ”(2) “ May the un- 

reasonable Panis sleep for ever and ever.”(3) 
“ The cow tied by the Panis.”(4) 

As to who these Panis were, Sayana says 
that they were a tribe of the race of Asura.(5) 
The Asuras were the Assyrians who had 
established a vast empire and whose name 

d) Mahabhfirata: (take together) Uclyogaparva, 1,^-1. “5 
to 17; Striparva, 8-32; Rajdharnia 69-79 ; 75-4. 

(2) Rig Veda, 10-108-11. 

(3) Rig Veda : 1-124-10. 

(4) Rig Veda : 1-32-11. 

(5) Commentary : Rig Veda: 1-108-1. The Mahabharat 
Dronaparva, 93-(41, 42), speaks of Yavanas versed in Asura- 
Maya (Assyrian Mysteries). Possibly they were Yaveh-wor- 
shippers (Jews; Beni Israels) who belonged to the same race 
as the Phcenicians. 
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must, of course, have reached India of those 
days. The tribe of Assyrians to whom the 
name of Pani can be ascribed seems to have 
been the Phoenicians of Tyre and Sidon, those 
daring navigators who carried on the main 
trade and commerce of the old world, (1) and 
had settlements and colonies in all parts of the 
known world. (2) The race is now extinct 
but something of its physiognomy(3) can 
still be traced among the race of butchers 
scattered over the world. They used to 
slaughter cows to serve for meal and for pro- 
visions on their long voyages, and prepared a 
milk-product with the aid of the contents of 
the cow’s stomach. (4) According to the 
Nirukta the Panis are the same as the 
Banis.(5) The word Banij, for merchant, 

(1) See Lindsay: History of Merchant Shipping aild 
Ancient Commerce, Vol. 1. Cf. tlie word “ panya ’’ which means 
an article of merchandise, especially one brought overseas. Cf, 
also the word ‘‘pana^' — (from which, perhajis, j^awn) — meaning 
a bargain struck up {lit., in the name of Pan or God of the 
Panis). 

(2) Cf. the Latin word Poeni (Greek, Pheni) which means 
Phoenician. Carthage was originally a Phcenician colony, called 
Punicus by the Romans. Hence the war with Cartilage is known 
in history as the Punic War. 

(3) They were prominent for stiff necks, rectangular faces, 
and straight shoulders, 

(4) This was called '' Panir,” It survives in the Jewish 
method of preparing cheese. For this reason cheese and the 
like milk-products (e.g., chh^n^) are forbidden to the tfindus. 
Cf. also Nagendranath Vasu: History of Kdniarupa, vol. 1, p. 32. 

(5) Nirukta, 2-17. “ Panir Ranigbhavati.’' — Pani is the 

same word as Banij ^meaning a merchant. Cf. Mahabhirata, 
Banaparva, 31-24: — “ The ships of Banijs desirous of getting to 
the other shores of the Sea.^^ ^ ^ ^ 

The Nirukta also adds that they dealt not in a fair way,-— 
adopted all ways, fair or foul, to get money. As for their 
original habitation Herodotus says that according to their 
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means originally “ the sons of Bani (or 
Pani)/’ most of the Phoenicians having the 
Shemitic word ‘ ben-i ’ or ‘ i-ben ’ added to 
their names to indicate their parentage.(l) 
The Panis were usurers who counted the 
days for computing the interest. (2) A pass- 
age of the Rig Veda relates that these Panis 
were great r obbers of cows, and had 

own accounts they dwelt somewhere near the Erythraean 
(or Arabian) sea. Paneas is most likely the place. * Banias 
(called by the Romans Caesari Phillippi) was a village of 
Palestine about 45 miles South-West of Damascus. Its for- 
mer name was Paneas. {See Smith: Cyclopoedia of Names, 
s.v. — C/. Reclus: Universal Geography, Asia, Vol. IV, p. 409 — 
“ Banias, the city of the ‘ g(xl Pan ’ It was a trading colony 
inhabited by both the Phenis (Phcenicians) and the Benis 
(Israelites). In language and national characteristics the 
Phoenicians were closely akin to the Jews. In religion they 
differed. The Jews maintained the creed (esp. of a life to 
come) which originated in their hallowed fire (see infra). 
The Phoenicians disbelieved in a future life, upheld the phallic 
creed, and worshipped Baal (Babel of Babylonians) riding on 
a bull as the symbol of the male generative power, while 
his wife Astarte (Istar of the Assyrians, Isis of the Egyptians) 
was regarded as the female principle and identified with the cow. 
This phallic worship was attended with wild and licentious 
orgies. It was introduced among the Jews under Ahab and 
his wife who was a Phoenician princess. (Bible: I Kings: 
16-30 ff). [On the kinship between Phoenicians and Hebrews, 
see the Researches of Heeren, Rawdinson, and Westropp and 
Wake. I 

( 1 ) In the term ‘ Bene-i-Israel ’ or sons of Israel, the 
word Israel superadded indicates that the Israelites (Jews) were 
different from the Banis or Panis of old. Among the enemies of 
Muhammad are mentioned the Bani Kainucaa, the Bani Nadhir, 
the Bani Koreitsa — all Jewish tribes of the Bene class, having 
the tribal names affixed to their class-name to distinguish them- 
selves from the Banis of old (the Panis). (Smith: Mohammed 
and Mohammedanism, p. 121). Bania and ;Bene are the Hindu’s 
words for a merchant. 

(2) Rig Veda: 8-66-10. Cf. Rig Vedic India by Prof. 
Dass. The Panis had no faith in the life to come. Their future 
life was their next generation who were to continue their race 
on. this Earth. 
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strongholds where they kept their booty.(l) 
They were professed Pan-or Phallus-worship- 
pers and came to India bringing, of course, 
with them the Phallus, its temple and its 
legend. (2) The Rishis hated them and there 
are numerous Vedic texts to prove it. 

Doubts may be entertained as to whether 
the Panis were Phoenicians or Jews or some 
different nation altogether. For it appears 
from the Rig Veda that the Panis did not 
believe in the Sacred Fire, while the Phoeni- 
cians are known to have kept the perpefual 
fire. In the Plnsnician oracle of Dodona, 
the altar of the unextinguished flame, and the 
absence of all graven image, are notable 
traits. (3) As regards the Jews, they too, 
were a race of fire-worshippers; their temple 
was of the ‘ flamy type ’ and it originated with 
the altar of the ‘hallowed fire’ of Moses. (4) It 
may, therefore, be held that the Assyrian Panis 
were a nation altogether different from the 
Phoenicia ns a nd Jew^, and that they derived 

(1) Sarama and the J^anis. Rig Veda, 10-108. I'he 
Phoenicians perhaps accompanied Semiramis, the Queen of 
Egypt, in her invasion of India. Bena, an Emperor who ruled 
over the whole of India, a practical Phallus-worshi])])er who set 
a.side all the rules of marriage and gave unbridled licence to his 
subjects (cf. Mahabh^rata) seems to have been one ()f the cliildren 
of the soil of India who were followers of the Banis of old. 

(2) Bible (Judges: 10-6 also I Kings, 16-31), etc. Cf, 
Knight: Synflbolic Language; (piotcd by Brown in Sex-\V()rship 
and Symbolism, p. 50 : — Pan was worshipped with sexual attributes 
under the form of a tall fir tree by the Shepherds of Egypt 
(For Pan-worship being Phallic, see Westropp and Wake: 
Ancient Symbol Worship, p. 92. For Phcenicians being Phallus- 
importers, see Ibid., p. 80). 

(3) See Homer’s Iliad, 234; Silius Italicus: Punica, 3-21; 
and cf. Long’s Early Geography of Western Europe, p. 182. 

(4) V Bible : Leviticus, 6-9. 
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their name from having been worshippers of 
the god Pan. Hence, in the absence of definite 
proofs as to who the Panis might be, the term 
should be taken to mean all who would 
object to the burning of butter for the Sacred 
Fire as wastage of money and would substi- 
tute Mammon- worship for Deva-worship 
and this-worldliness for other-worldliness. 

Thus much about the Panis. The 
Shishnadevas were another class of people 
who were hated by the Rishis of the Vedas; 
witness the text: “ Let not the Shishnadevas 
learn the rites of our Sacred Fire. ”(1) Ac- 
cording to some the term means ‘ phallus- 
worshippers ’:(2) but Sayana’s interpretation 
that it means a sect of men devoted to wild 
and licentious orgies, — the Bacchanalians, — 
is more plausible. They regarded sensuality 
ks higher than Deva-worship and as being 
the sole object of existence everywhere, even 
in Paradise. Naturally, therefore, they were 
enemies to the worshippers of the Sacred 
Fire. The Sacred Fire required of its wor- 
shipper the utmost purity of life. The law 
of the strictest monogamy, — chastity for both 
man and woman, was the prime requisite to be 
a worshipper of the Sacred Fire. (3) The 
moral creation which, as has been said before, 
lias evolved out of the worship of th'e Sacred 
Fire, is Nature’s fairest work; and of this 

(1) Riff Veda: 7-21-5. 

(2) Sec Kaegi: The Rig Veda, p. 114 of the Translation 
by Arrowsmith. “ Shishna ” means the gender of the male ; it is 
a synonym of Linga (or Phallus). 

(3) Cf. Kaegi : The Rig Veda (Engl. Transl., p. 15). 
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fairest work, the final product is marriage. 
Marriage is a peculiarly human institution 
distinguishing man from the brutes.(l) 
With marriage begins the life celestial, and, 
therefore, has it been said that marriages are 
made in heaven. According to the authority 
of the Vedas, if a man has been “ Ekapatni- 
vrata ” (that is, has known no other woman 
than his only wife during his whole life); 
and, likewise, if the wife also has been 
“ pativrata ”, (i.e., has not known any other 
man than her only husband throughout her 
life), — then, after their departure from this 
earth, they will be rc-united in the heaven of 
the immortals. Excepting this, all other 
relations between man and woman are mere 
beastly connections which end in mutual 
separation at death and in the re-birth of both 
in the mortal sphere. All the Great Reli- 
gions of the World agree in this point. The 
Houris of the Koran originally meant to 
express the same theme, viz., that the wives 
who were faithful to their husbands entered 
Paradise with them; — that the chaste pair 
shall enter Paradise together and there enjoy 
the pleasures which were prohibited to them 
on Earth. (2) This is the mystic significance 
of the ceremony of taking the marriage- 
vow before the Sacred Fire in all Aryan 
marriages, — the ceremony which still survives 

(1) “ Marriage is the root of all religions and morals. 
(Mahabharata, Anusasanaparva, ch. 44. Cf. also Manu). 

(2) See the Koran: — Surat-al-Ayesha, 55; vSurat-al-Zokh- 
roff, 71. Cf, Max Muller; Muhammadanism and Christianity 
(Nineteenth Century, 1894). 
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in Hinduism as the “ Agni-sakshikaranam”. 
In this ceremony the hosts of the celestial 
beings are invoiced through the Sacred Fire 
not only to bear witness to the vows of the 
pair, but also to help them to be faithful in 
their vows and to guard them against all 
accidents which may come from the outside 
world. 

Chastity is thus by itself a path to higher 
evolution ; and strict monogamy, therefore, 
must be the rule of marriage.(l) Hence, 
the re-marriage of widowers has been de- 
nounced by Religion to the same damnable 
level as the re-marriage of widows. The 
Scriptures, however, attach a greater import- 
ance to the chastity of woman than to that of 

\ (1) Cf. " Marriage contributes to the jirogress of humanity, 

fj'he man or the woman who transgresses the path of strict mono- 
gamy has done a disservice to humanity. From the point of 
evolutionary ethics, men and women must make absolute chastity 
tlie rule of their lives.” — ( Dr. Talmey : Love, p. 408 of 3rd Ed.). 
“ Celibacy does no harm to mind or body ; its discipline is excel- 
lent: marriage can be safely waited for.” — (Dr. Paget; quoted 
by Kectley in his Index of Surgery, p. 2.38). Cf. also “By 
mortifying the desires of the flesh (i.e., by tapas), the Devas 
have become Devas and the Rishis have known Paradi.se.” (Tait- 
titiya Aranyaka, 10-63-3). 

In connection with the topic of chastity, the question of 
endogamy and exogamy also arises. Endogamy is generally 
taken to be the standard of married chastity; but the laws of 
nature are in favour of exogamy as the real standard. For the 
number of men within a tribe or nation is often so dispropor- 
tionate to the number of women within that tribe or nation as 
hardly would allow of one man being matched with one wife. 
But the whole population of the world, taken together, does 
indeed reveal a striking equality of the number of marriageable 
men to the number of marriageable women, and also of the 
number of absent husbands to the number of prostitutes. (On 
this point the reader may consult Mathus’ work on Population, 
and the allied literature). 
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man ; because, it is said, the chaste man goes 
to heaven alone while the chaste woman 
takes her husband also to heaven.(l) The 
high moral courage and strength which are 
naturally inherent in the female sex to 
preserve its chastity from violation by lovers 
of iniquity, (2) and the boundless hatred and 
resentment which man feels against such 
outrages, (3) are not products of jealousy or 
selfishness, but have their roots deep in the 
forces of Evolution. Loss of chastity means 
a bar in this life to promotion into the higher 
spheres. The violators of this rule of chastity 
were unpardonable in the eyes of the Rishis ; 
for when a person is on the path to heaven, 
no one has the right to forcibly mar that path 


(1) In the Mahdbharata, in the Manu Samhita, etc. 

(2) This innate strength of the sex is the subject-matter 
of the Durga-Saptasati which has led to the predominance of the 
female element (thd goddesses) in the worship of the Hindus; 
and herein is the origin also of Kumari-Puja ’’ or wor.diij) of 
Virgins dedicated to Temples. 

Chastity is natural to the female sex from its birth. For 
the laxity which may come to women afterwards, man i.s solely 
responsible. Man never pays the due^ honour and homage to 
woman’s virtue. When the wife becomes romantic with her love 
and adores the husband, holding herself ready to die for him, 
just then comes the kick from the husband which lowers virtue 
in her estimate. While plenty of statues are erected for heroic 
men who defend their liberty, none is erected to the more heroic 
women who defend their chastity even unto death. In times of 
famine the modest girl might starve, while her sinfvd sister is 
well taken care of. (Cf, Herbert Spencer: Study of Sociology, 
p. 104). The Hindus, to their credit, have marked fifty-two spots 
in India as sacred to Sati (the chaste wife of Siva who sacrificed 
her life for her hu.sband), and have thus perpetuated their religion 
of chastity. 

(3) This feeling implanted in man’s nature is the subject- 
matter of all the great Epics of the world, e.g., Ramayana, Mahd- 
bhfirata, Iliad, etc. 
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for him. No offence could be greater; and 
this is an instance in which the Rig Veda 
speaks of capital punishment.(l) And 
this is fully justifiable ; for the object of 
capital punishment is to eradicate the bad 
seed from the earth. The offsprings of 
adultery bear the seeds of wrong-doing in 
themselves which they propagate ; and they 
grow up to be secret enemies to the chidren 
of wedlock, who are naturally inclined to 
righteousness. So it is said; “ Offsprings of 
adultery are always depraved and immoral, 
in their appetites, and they cannot but do the 
evil. Therefore one should not propagate 
their race. ”(2) Further, there is a deeper 
import in chastity which was known to the 
Rishis. The Vedas say that the spirits of the 
departed ancestors keep a sort of watch over 
their earthly kinsmen,(3) but that when an 
offspring is born of adultery in their family, 
then they revolt and give up their watch. (4) 

(1) Rig Veda: 10-99-3. Among ancient Aryans, at the 
wedding ceremony, a helmet (Tope) was placed on the head of 
the -bridegroom and a knife (Kripan) was tied to the braid 
of the bride, by way of cmpt)wering them to preserve their married 

' chastity by all means against all who might yome to violate it. 
The sword was then carried by every married man. Evidently 
this means that disarmed men are unworthy of marriage. 

(2) Mah^bharata: Anusdsanaparva, 48-40 to 50. Cf, the 
Vedic Text: “If my mother, being unfaithful to my father, 
has sinned, may my father keep that seed from me.’^ (Mantra- 
patha Brahmana, 2-19-1; Srauta Sutra of Apastamba, 1-9-9; 
Grihya Sutras, viz., of Hiranyakeshin, 2-10-7, of Sdnkhdyana, 
3-13-5; Manu Samhita 9-20). 

(3) This is the reason for which the ceremony called the 
Sraddha ” for departed ancestors has been ordamed in the 

Religion of the Hindus. Similar rites exist in all religions. 

(4) Cf, the Vedic Text: “ Na sheso agre anyajatam asti.*' 

(See also Nilkantha's Commentary on the Gita, 1-41). ' 



AND COMPARATIVE THEOLOGY. 


171 


The Bhagavad Gita rehearses this teaching,(l) 
and lays down the rule, that men should 
propagate their race in strict conformity 
with the requirements of the Sacred Fire. (2) 
Chastity, therefore, is not a blind demand 
of the selfish and unenlightened man, l)ut is a 
factor which co-operates in securing the evo- 
lution of mortals into the higher stage of the 
immortals. It has its source and foundation 
in the very nature of man as a progressive 
being. It is a law of Nature ; — a necessary 
» relation arising from the nature of things. 
Very properly, therefore, have the Vedas 
ordained capital punishment for the offence 
of adultery ; — the object of such punishment 
being that the had seed he weeded out of the 
earth and its race he extinct, (3) so that man . 
may not he forced by another to remain at 
the beastly level, hut may he left free to 
himself to work out his evolution into the 
next higher stage of beings. (4) 


(1) Gita: Chap. T, verses 41, 42. 

(2) Bhagavad Gita: ,V10. (See Saiikardcharya’s com- 
mentary on this text; and cf\ Gough: Philo.sophy of the Uiia- 
nishads, p. 12; “ Hereliy shall you propagate yourselves.''). The 
Biblical text “Be fruitful and multiiily (Genesis: 1-28), has 
the same object in view, viz., cliastity r f married couples. Cf. 
“ Therefore shall a man leave his father and his mother, and shall 
cleave unto his wife: and they shall be one flesh." (Ib. 2-24). 

(3) This is also the meaning of the Bible when it says 
So shalt thou put away evil from among you," after ordaining 

capital punishment for adultery. (Deuteronomy, 22-21 to 24). 

It has l)een galling to the Hindus to have been ruled by 
nations which regard offences against chastity as venial. 

(4) Among the Romans and other nations of antiquity, the 
belief prevailed that a woman deflowered of her chastity loses the 
divine or angelic element in her. (Jennings: Phallicism, p. 86). 
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By the way, a remark might be made 
here about the present state of the world. 
While the struggle for existence which is 
growing harder day by day induces the better 
sections of the population to restrain them- 
selves from bringing forth progeny, it is 
regrettable that just those sections of the 
community who add to the derelicts are 
reproducing their kind without restraint.”(l ) 
Readers of history will remember that this is 
precisely the state of things which necessi- 
tates the outbreak of a great war which * 
would wash the Earth into her purity by 
letting flow the blood of pollution accumu- 
lated in her. 

To return to the point, the Shishnadevas 
carried into practice such grossly licentious 
rites as created an atmosphere in which 
chastity could hardly live. They thus 
destroyed the efficacy of the Sacred Fire, 
which could not draw down the Devas in 
such an atmosphere. They were, therefore, 
put by the Rishis under the same ban with the 
Fanis. (2) 

But neither the Fanis nor Shishnadevas 
could have been the cause of the passing 
away of the Sacred Fire from India. True, 

(1) Norah March: Sex Knowledge, p. 50. 

(2) For the fact that lewdness is detrimental to the success 
of Yajna, see Harivansa Puran, chap. 5 (on King Bena). The 
Prophets of Israel also denounced all obscene rites. (Cf. 
Westropp and Wake: Ancient Symbol Worship, p. 86). Un- 
doubtedly the grossness of the rites did not fail to exercise a 
corrupting influence on life and morals.” (Rawlinson’s History 
of Ancient Egypt. — Cf, Brown: Sex-Worship and Symbolism, 
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their interests were antagonistic to the 
interests of the Sacred Fire ; but the interests 
of the Sacred Fire were so great that instead 
of being destroyed by the Panis and Shishna- 
devas, the Sacred Fire would cause them to 
identify their own interests with those of the 
Sacred Fire. In the Rig Veda it is related 
that some Ritwig (priest) succeeded in 
showing that the Sacred Fire was powerful 
enough to destroy the Shishnadevas. “ The 
Sacred Fire showed its overwhelming power 
by extirpating the Shishnadevas.”(l ) Hence 
the cause of the passing away of the Sacred 
Fire is to be sought for not in the Foreigners 
coming to India but in the Ritwigs becoming 
degenerate themselves. The Vedas, in many 
beautiful passages, have repeatedly impressed 
that unit}'' and mutual good-will among the 
worshippers is the sole foundation of the 
stability of Religion, and that discord and 
injuriousness to each other means the ruin 
of the “ good path ” and the ultimate 
disappearance of all Religion from the earth. 
The gospel of peace, with which the Taitti- 
riya Recension of the Yajur Veda opens, 
says; “ May the one God continue to protect 
us both; ■ may we therefore be united 
in our efforts. Let us never be hating each 
other.”(2) The Rig Veda, at the close of its 
revelations, insists upon the priests to have 
concord among themselves in speech, wish 
and action, — observing that this is the 


(1) Rig Veda ; 10-99-.3. 

(2) The Santipatha of the Black Yajur Veda. 
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god-like trait which puts man in touch with 
gods.(l) In course of time the Ritwigs 
(priests) forgot these excellent precepts. 
They took to money-making, in consequence 
of which they became jealous of each other’s 
material prosperity. The practice of “ Vidwe- 
shana ”, most detestable to the gods, came 
into vogue among the priests. One would 
invoke some Deva through the Sacred Fire 
for aid in ruining a rival; while the rival 
would invoke a Deva for protection. In this 
way would ensue a conflict between two 
Devas, one offering protection to a man and 
another intending to ruin the same. Thus the 
antagonism of the worshippers would result 
in antagonism among the Devas, as the 
natural consequence of which the Devas 
would give up all their connections with 
mankind. (2) The Atharva Veda puts the 
thing thus: “ So that the Devas in Heaven do 
not forsake you or that they do not fall out 
among themselves, I want hearty sympathy 
and co-operation and non-hate to prevail 
among the people of the earth. Love one 
another with such intense love as the cow has 
for her new-born calf. Let the son obey his 
father and yield to the wishes of his mother. 

(1) " Rijr Veda: 10-191-2. " " 

( 2 ) Cf, Mahabharata, Aniisdsanai>arva, 7-28 : — ‘‘ One 
incurs sin by practising incantations to gods in order to gain 
victory oyer his enemy.” But in the Rig Veda there are passages 
which invoke the gods to grant their help and guidance to their 
worshippers engaged in war with enemies; and, on this ground, 
it might be maintained that the Vedas contain in them a serious 
contradiction as the germ of their own ruin. The Ram^yana, too, 
relates that Rama invoked the goddess Durgd and secured her 
aid in his war with R^vana. 
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Let the wife speak to her husband words that 
are sweet to his ears and soothing to his heart. 
Brothers and sisters should not hate one 
another, but speak gently, being united in 
their desires. Every morning and every 
evening, join together to worship the Sacred 
I'ire, surrounding it on all sides like the 
spokes of a wheel around its nave. And 
thus guard your peace and good-will day and 
night, like the Devas guarding their nectar 
with one accord.”(l) 

The degenerate Ritwigs, setting aside 
these Vedic commandments, began to practise 
“ Vidweshana;” thus putting the Devas into 
enmity with each other, or producing con- 
fusion and disharmony among them. In 
consequence of this, the gods discontinued 
appearing to man in the Sacred Fire. The 
Sacred Fire, being bereft of its connection 
with the gods, lost its efficacy and was 
gradually disbelieved and abandoned by 
mankind. This practice of Vidweshana, of 

(1) Atharva Veda; 3-30. This agrees very well with the 
Doctrine of Ahims^ or Non-hate in Religion (“ Ahinisa paramo 
clharnia ”). — Sec Mantra VI above. The Pythagoreans used to 
make up their differences every evening before going to bed. 
All religions agree that universal love (“ Viswaprema ”) is the 
highest ipoint iin the culture of the soul. Cf. the Bible: “Let 
us love one another: for love is of God. lie that loveth not, 
knoweth not God; for God is love” (First Epistle of John, 
4-7, 8 ) . Cf. Coleridge : 

“ He prayeth best who loveth best 

All creatures both great and small.” (Ancient Mariner). 

[Note that the text from Atharva Veda omits to mention 
allegiance to the King. Perhaps those were days of Republic in 
Ancient India. In fact, the ’Sacred Fire tends to a Republic. 
The Mahabhtfrata (Sintiparva, 59-14) says that Kingship did 
not exist in Ancient India]. 
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culture of hatred through the worship of the 
Sacred Fire, was fatal to the interests of the 
Sacred Fire and the real cause of its extinction 
from the Earth. On the Ritwigs alone, 
and not on the Foreigners, must rest the 
whole burden of the blame for bringing this 
misfortune to mankind. 

After the extinction of the Sacred 
Fire, the substitutes for it, (viz., sun-wor- 
ship, idolatry, etc., mentioned above), con- 
tinued to hold their own and to develop; until 
finally, Sruti (or the Vedas) gave place to its 
corollary, Smriti (or the moral codes). The 
Religion of the Smritis is the present Religion 
of the Hindus. (1) It bears testimony to its 
origin in the Sacred Fire, in that its followers 
still continue to worship the cow as sacred 
and inviolable, and to burn lamps of cow’s 
Ghrita before their objects of worship (e.g., 
the idols, the Lingam, the sacred trees, 
etc.) (2). The temples, too, retain signs and 
symbols showing their origin in the worship 
of the Sacred Fire. When the Sacred Fire 
had passed away for good, a stone was put 

(1) The Religion of the Smritis consists of the worship 
of five sects, viz., Sun-worshippers (the Sauras) ; Sakti-(or 
goddess-) worshippers (the S^ktas) ; Ganesh-worshippers (the 
G^napatyas) ; Vishnu-worshippers (the Vaishnavas) ; and Siva- 
(or Phallus-) worshippers (the Saivas). There are the five sects 
whose rules and rites of worship constitute the modern Hinduism 
which arose after the Vedic Religion had passed away. 

(2) For idols see supra; for Lingam see infra. Tree-wor- 
ship also has its origin in the Sacred Fire. The Sacred Fire was 
produced in the first instance by friction (Pramathana) with 
two pieces of dry wood. This dry wood was to be obtained from 
particular trees, which came to be regarded as consecrated to 
the Sacred Fire, and subsequently became objects of worship 
themselves. , 




AND COMPARATIVE THEOLOGY. 177 

in its place as the Lingani or symbol of it. 
The jar from which dripped Ghrita was re- 
placed by a jar dripping water; and legends 
came into vogue making the bull and cow 
sacred to the Lingam. This Lingam subse- 
quently became confounded and identified 
with the Phallus of foreign importation, and 
gave rise to Phallicism in India.(l) 

Broadly speaking, temples may be divid- 
ed into three classes according to their shapes. 
The first kind is shaped like the flame of a fire, 
bulging out at the base and , tapering up to a 
point, indicating the worship of the Sacred 
Fire within it. The second variety is shaped 
like the Phallus which it contains, rounded 
like a dome at the top, — indicating the pre- 
dominance of the worship of the male god by 
its votaries. The third variety is shaped like 
a triangle (or a cone or a pyramid, which 
comes to the same thing) indicating the pre- 
dominance of the worship in it of the female 
goddess. (2) Outside India all the temples, 
mosques, mausoleums and pyramids, indicate 
a phallic worship in its origin. But in India 
all the temples, even the phallic ones or those 

(1) 1'he confusion arose chiefly throuf^h the word hinj^am 
having a double meaning. The symbol for anything is called its 
Lingam, while the same term means the gender of the male. Cf. 
the corresponding term Yoni. (Supra). 

(2) Cf, Hargrave Jennings: Nature Worship, pp. 55-56. 

The spires and pinnacles with which churches are decorated 

come from ancient phallic (sexual) symbols. {See Knight: 
Symbolic Language of Ancient Art and Mythology; cf. Brown: 
Sex-worship and Symbolism, p. 50). “Generally speaking, all 
erections conspicuous for height, were representations of the 
pyramidal fire.'' (Jennings: Rosicrucians.—C/. Brov/n: op. cit., 
P. 43). 
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of other gods, more or less betray a flamy 
origin. This being the case, it would appear 
that the occupation by the Phallus of the place 
of the Sacred Fire, and that too in the very 
temple proper to that fire, must have been the 
result of a slowly developing process operating 
through more causes than one.(l) The 
usurpation was not a matter of practical 
difficulty. The placing of the Lingam 
instead of the Sacred Fire on the Yoni (the 
triangular vessel of Ghrita), and the substitu- 
tion of the jar of dripping Ghrita by a jar of 
dripping water, were extremely feasible by 
reason of a close analogy subsisting between 
the two systems. (2) 

It should, however, be noted here 
that the Lingam of the Hindus was origin- 
ally a different thing altogether from 
the Phallus of foreign importation. It 
was a sign-post of faith, a symbol for 
the Deity, and had no connection with the 
female Yoni. (3) The worship of it was 
meant only to strengthen faith in the exist- 
ence of the Godhead. So there are these 

(1) For the fact that the Phallus advanced slowly into 
India, see Westropp and Wake: Ancient Symbol Worship, 
p. 90 fl. 

(2) Moreover, the new system rooted itself in the all- 
alliiring ground of savings. Tt meant a great economy of milk- 
products, and, consequently, more profit with less expenditure, 
at least so far as the present is concerned. The considerations of 
visible and present gain always outweigh those of invisible and 
prospective gain. 

(3) In the Mahabh^rata, Dronaparva, 202-124, it is said 
that the Lingam of Rudra is the symbol of continence and its 
worshippers must therefore practice total sexual abstinence. Cf, 
also Anusasanaparva, 161-15. 
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texts: — “ God is to be realised with perfect 
faith as something that does exist: belief 
passes into a feeling of certainty in him who 
has realised God as something that does 
exist. ”(1) ‘‘First culture faith in the God- 
head through the Linga-(or Symbol-) wor- 
ship, and then take to the worship of the 
other gods: otherwise, without faith in the 
Godhead, all worship is only a waste.”(2) 
“ By Tdiiga is meant the infinite space, by 
Y oni is meant the earth as its base. It is called 
Linga because in it do all the gods live, move 
and have their being. Thus, judged aright, 
there is nothing prior to the Linga-worship 
even in the four Vedas. He that is devoid of 
faith in it, turns to wickedness and falls into 
misery. ”( 3 ) But although Lingam is not 
Phallus, yet it cannot he properly desig- 
nated as Vedic.(4) Rather it is anti-Vedic in 
its tendency: for it does away with the Sacred 
Fire, and, consequently, with the worship of 
the gods, and the protection of the cows. It is 
not much recommended to householders for 
their worship, and its only votaries are the 
Sannyasis (ascetics) who abjure the Sacred 
Fire. (5) These votaries of the Linga, like 
their predecessors, the votaries of Fire, whom 
they displace, also accord inviolability and 


(1) Katha Upanishad, 6-12; 13. 

(2) Lingarchana Tantra (patala 1). 

(3) Skanda Piirana (quoted in the Sabdakalpadruma— 
s. V. Linga). 

(4) There is nothing of Linga worship in the Vedas {sfie 
Westropp and Wake: Ancient Symbol Worship, p. 19). 

(5) Kausitaki Upan. : 2-4. 
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sanctity to the bovine race on reasons founded 
on sentiments and legends.(l) But the prac- 
tical ground of the requirement of a constant 
supply of butter for the Sacred Fire being 
lost, they cannot give any elfective protec- 
tion to that race. This Lingam of the Hindus, 
with its legend of Siva and Sati, has under- 
gone a great confusion with the foreign Phal- 
lus and its legend of Isis and Osiris. This 
Phallic Lingam, the product of the confusion, 
was an abomination to the Rishis, and was 
prohibited to the Hindus. The following 
texts prove this: “ The Lingam has degene- 
rated into unholiness: it should not be wor- 
shipped by the priests. ”( 2 ) “ Its Nirmalya 

(gift) too, is not acceptable with good 
grace. ”(3) “ Those people who profess to be 

the devotees of Siva, and wear ashes, bones 
and the Linga, have become degenerate and 
must be regarded as cast out of the Vedic 
Religion.” (4) They, however, have retained 


( 1 ) E.g., the legend of identification of the cow with Parvati 
^^land the bull with Siva. 

Readers of Herodotus will remember that among the ancients, 
Osiris or Baal, the sun-god, was identified with the bull, while 
Isis, his wife, was identified with the cow. The Phallic wor- 
shippers revere the Bull as the symbol of the generative power; 
the Deva-worshippers venerate the cow for supplying the Ghrita 
for the Sacred Fire. The fusion of Phallicism and Devalisni 
in India has led to the introduction of the Bull (Nandi) in the 
Temple as the symbol of Mah^deva, and to the worship of the 
cow outside the Temple as representative of Bhagavati, his 
consort ; with a perfect ignorement of the libations to the Fire for 
which the bovine race should be protected and held sacred. 

(2) Padniapurana: Uttara Khanda: (last portion): 
chap. 78 ; (quoted in the Sabdakalpadruma, s. v. Linga). 

(3) Loc. cit. 

(4) Loc. cit. 
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their, place in the Vedic Religion by identify- 
ing their Lingam (the male principle) and 
Yoni (the fema:le principle) with Knowledge 
(Brahma, Purusha) and Ignorance (Maya, 
Prakriti) of the Vedic Philosophy, interpreting 
their doctrine as an allegorical representa- 
tion of the Creation of the Universe from two 
principles which are like male and female to 
each other.( 1 ) They also take the bull for 
the Lingam and the cow for the Yoni, and thus 
promulgate the old cow-worship, though in a 
different form. Furthermore, they declare 
that the Sacred Fire is symbolised by the 
Lingam, while the mysterious power (Swaha) 
of invoking the gods which accrues to Fire 
through the pouring of melted butter into it, 
is symbolised by the Yoni. And there is also 
a text to that effect: “ Agni (Fire) is Rudra 
(the Lingam); and Uma, his wife (the Yoni), 
is the power of producing gods (the Swaha or 
libation of Ghrita.)”(2) This new system of 

(1) See supra Mantra VII. C/. Seely’s Ellora, 2nd eel., 
p. 324. 

The Yogis allegorically express the delight of the soul's 
uniting with God in terms of the experience of sexual joy. This 
contributed towards phallus-worship {see Carpenter: From 
Adam's Peak to Elephanta, p. 125). The Lingam and the Yoni 
correspond with the (Phallus and the Cteis. 

Phallicism arises where an increase of population is called 
for. Originally Phallus-worship was only a religious sanction for 
the preservation of the race. An idea special to the mysteries of 
the worship is the union of humaaity with the godhead. The 
central teaching of the Mysteries was Personal Immortality. 
(Dr. Otto Rhyn: Mysteria). 

(2) Mahibharata, Vanaparva: 228-5. Cf, also the same 
229-27. The Lingam does not altogether di.spense with the 
Sacred Fire. ‘‘ In connexion with the Linga-worship, four 
Brahmans are found to offer homa (clarified butter, etc.) to the 
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Religion, oflfering as it does a cheap ex- 
planation of the mystery of creation by the 
analogy of bi-sexual reproduction with which 
every one is acquainted, successfully appealed 
to the gross intellect of the mass and rapidly 
came into vogue. It found its way into al- 
most all the existing creeds, and several new 
modes of worship came out of it.(l) The 
Rishis of the Vedas, however, with their superb 
intellect, could never have been the authors of 
such crude doctrines. For there is an asexual 
reproduction and an unisexual one, too, as 
well as the bi-sexual one. (2) And there is also 
the purely mental reproduction, e.g., in dream, 
which is altogether independent of the sexual 
problem. In this last, indeed, in the repro- 
ducing mind, it was that the Rishis discovered 
the power of production — of original creation 
— to reside. (3) 


Sacred Fire.” (Binoy Kumar Sarkar: The Folk-Element in 
Hindu Culture, p. 2v^7). This answers exactly to the four 
Priests necessary to the rites of the Sacred Fire (Yajna) of the 
Vedas. 

(1) Cf. the incantation of ‘*()in Mani Padme Hum’’ 
current amon^ the lh‘l)etans and other inferior tribes. See 
Monier Williams: Buddhism, p. 373 (note) — ‘‘the name Mani 
or Jewel is applied to the male organ, and the female is com- 
pared to Padma, a lotus-blossom, in tlie Kama Sastras.” Tibetan 
Buddhism is undoubtedly connected with Phallicism. 

(2) livery matter has a natural tendency to convert any 
other thing which lies long in contact with it into its own kind. 
The ocean polyps multiply themselves without pairing. The 
polyps are animals entirely^ without sexual organs, yet they 
universally possess the power of reproducing themselves non- 
sexiially. (Encyclopedia Brittanica, s. v. polyp). 

(3) See Rig Veda: 10-129-4. Biological reproduction is 
riot creation in the proper sense of that term. Nothing new' is 
produced, but man from man, animal from animal, tree from 
tree. etc. 
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The rise and growth of Phallus-worship 
in India is chiefly due to the advent of the 
spirit of miserliness — Mammon-worship — in- 
troduced by the foreign merchants, the 
Panis.(l) The Vedas have given the needful 
warning and pronounced the memorable 
curse upon the race of misers: , Whoever 
will accumulate money at the cost of the 
happiness of his household, will find that 
his money will be the cause of his death: I 
swear this b)'- the truth.”(2) 

The decline and fall of India exactly cor 
responds with the rise and growth of the 
Phallus. The increase of faith in the Phallic 
creed has proved favourable to foreign inva- 
sions. (3) The worship of the Sacred Fire 

(1) This spirit is evident in the Mahdhharata where even 
Bhisma, the saint-like person, openly says that ‘ he, like all others, 
is the slave of money, but money is nobody^s slave/ and makes 
this principle an excuse for siding with his master, Duryodhana, 
a notorious character. 

(2) Rig Veda: 10-117. Cf, iVIahabharata, Rajadhanna, 
109-22 ff. 

(3) Cf, the dream of Bhimsingha in which he saw Kali, 
the presiding Goddess of the Yoni, the female consort of the 
Linga fSiva), commanding him to give way to the Mahomme- 
dans. This is a standing record of the disgraceful state of 
imbecility to which the nation had lowered itself through 
faith in a false creed. The dream, if it means anything, means 
that the mother goddess herself gave up her children to the lust 
and fury of foreigners. In the Vedic age such dreams 
would have no effect except a special rite of the Sacred Fire 
being ob.served (as in the Adbhuta Brahmana of tlie Sama 
Veda : Ed. Weber. Cf. Mahabhdrata : Salyaparva, ch. 23, 
ver. 24, 25). 

In the S^ma Veda all*omens and portents of evil are said 
to be annulled and their consequences averted by the proper 
worship of the Sacred Fire. The Aryans had no Astrology; 
the Jyorisha of the Vedas was the Science of Astronomy. In the 
Mahabharata, Arjuna sees omens and portents nimitta ”), 
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had produced a sort of Socialism in ancient 
India, in which the welfare of the whole com- 
munity was the object of consideration. The 
worship of Mammon brought with it the 
struggle for animal existence, ’where every- 
one is for himself in the war of each against all. 
In the good, old days of Vedic religion, the 
Sacred Fire had put the whole population of 
India into a state of solidarity which forbade 
all foreign invasions; and the fame of India 
spread far and wide as the land of peace and 
prosperity. There are many texts which 
indicate this: “ The Sacred Fire protects its 
devotees with the aid of the host of gods and 


and is inclined to believe in them and therefore desires to retire 
from the impending war; while Krishna, the hero, rebukes him 
for weakness of mind and unmanliness (“ klaivya ”) which are 
implied in such beliefs. (See the beginning of the Bhagavad 
Gita). 

In modern times, the Hindus have invented a system of 
making calendars m which minute calculations about auspicious 
and inauspicious moments and days are made out. The result of 
this is that a nation already detestably weak goes from bad to 
worse through a systematic culture of fear and weakness. In 
times of war, the Hindu Kings would do everything in accord- 
ance with the directions of Astrologers, yet it was not they but 
the invaders who got the victories. In fact the worst day of 
the calendar is the best day for a man ; because on that day, the 
heavens having conspired to kill him, God Himself is his protector 
and he is, therefore, in the nearest touch with Him, — so that 
whatever he does that day, God is with him. A little effort of 
reasoning will show that it is the Will of God which makes a 
good day good and a bad day bad for a man who can by no 
means escape from the Divine decree. Hence, “ Duty ” should 
be the watch-word for man although the performance of duty 
might bring on disasters or even demand the sacrifice of life. 
The conclusion of the whole thing is that visible conversation with 
the gods (Devas) being possible to man (through the Sacred 
Fire), all invisible communications, dreams, omens or calcula- 
tions, must be rejected and disbelieved ; as also all ‘ God-sends.' 
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angels.”(l) “ Agni himself is the leader of 
the heavenly hosts,”(2) “ Agni is powerful 
among the gods,, his devotee becomes power- 
ful among men.”(3) “ Agni is our power; 

he can make powerless all who hate us and all 
whom we hate,”(4) “ He who worships the 

Sacred Fire fares with all grace and prosper- 
ity: him nobody could kill, but he kills his 
enemies.”(5) Hence it is never expedient to 
abandon the Sacred Fire and its worship 
because of the heavy expenditure which it 
entails. And there are the following com- 
mandments to the purpose: “Kindle the 
Sacred Fire properly.”(6) “ Honour the 
Sacred Fire with due devotion; worship it 
with libations of melted butter and with 
chauntings of melodious hymns. ”( 7 ) “ The 

Sacred Fire should be liberally instituted for 
the good of the Empire.” (8) “ The king, 

desirous of undisputed monarchy, should per- 
form the Yajna (institution of the Sacred 
Fire). ”(9) The Sacred Fire must be resorted 
to by all who desire a change for the better. 

Doubtless, the desired change will come. 
The state of things that has been brought 
about in the world by the spirit of “ Moder- 


(1) Atharva Veda: 2-16-4. 

(2) Aitareya Brahniana: 1-4. 

(3) Vajasaneya Samhita, 8-38; Satapatlia Brahmana, 4-5-4. 

(4) Atharva Veda: 2-19-5. 

(5) Rig Veda: 8-84-9. 

( 6 ) Alaitrayani Samhita, 1-5-14; AUnava Srauta Sutra, 
1-6-3-13. 

(7) Rig Veda: 2-2-1. 

(8) Mlnava Srauta Sutra, 6-2-5. 

(9) C/. Nilkantha’s Commentary on Gita, 3-8. 
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nism,” in which there is no place for the 
Sacred Fire, cannot continue long. Void, 
dreary and joyless are the lives of those who 
have no faith in the life to come. Either a 
violent upheaval of society will be the result, 
or the peaceful advent of an universal religion 
of World-Federation. There are prophecies 
in the religions of all nations that a restorer 
of the lost “ path to heaven ” will be born on 
the earth; and the trend of the prophecies 
shows that they point to the restoration of 
the Sacred Fire. Among these prophecies, 
none is of such exquisite beauty as those of 
the prophets of Israel(l), as will be seen from 
what follows. 

“ Behold, all ye that kindle a fire, that 
compass yourselves about with sparks; walk 
in the light of your fire, and in the sparks that 
ye have kindled. ”(2) “ For, every battle of 

the warrior is with confused noise, and 
garments rolled in blood; but this shall be 
with burning and fuel of fire. ”(3) “ The 

people that walked in darkness have seen a 
great light: they that dwell in the land of the 
shadow of death, upon them hath the light 
shined. “For unto us a child is born, 

unto us a son is given: and the government 
shall be upon his shoulder: and his name 

(1) Of them has it been said that ‘‘ the mind of the Aramaean 
corresponds with his body; Nature made him a poet, a prophet 
and a seer.” (Featherman : Social History of the Races of Man- 
kind; Fifth Division). That nation has now wrought a self- 
degradation through its intense love of money. 

(2) Bible: Isaiah, 50-11. 

(3) Bible: Isaiah, 9-5. 

. (4) Bible: Isaiah, 9-2. 
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shall be called Wonderful, * * * The Prince 
of Peace.”(l) “ Butter and honey shall he 
eat, that he may know to refuse the evil, and 
choose the good.” (2) “ And the spirit of the 

Lord shall rest upon him, * * the spirit of 
knowledge and of the fear of the Lord.”(3) 
“ And righteousness shall be the girdle of his 
loins, and faithfulness the girdle of his 
reins. ”(4) “ And with the breath of his lips 

shall he slay the wicked. ”(5) “ And he shall 

judge among the nations, and shall rebuke 
many people: and they shall beat their 
swords into ploughshares and their spears 
into pruning hooks: nation shall not lift up 
sword against nation, neither shall they 
learn war any more.”(6) ” Even he shall 

build the temple of the l^ord; and he 
shall be a priest upon his throne: and the 
counsel of peace shall be between them 
both.”(7) “ Of the increase of his govern- 

ment and peace there shall be no end, * * * 
from henceforth even for ever.”(8) “ And 

( 1 ) Bible : Isaiah, 9-6. 

(2) Bible: Isaiah, 7-15. Means to say that he will live 
the life of an ordinary man, and know what is good and what is 
evil for the race, by himself undergoing all the vicissitudes of 
life. Butter, which although not very inviting to the taste yet 
conduces to build up the body, is taken as the type of the good; 
while honey, which although so sweet to the taste yet ultimately 
breaks down the body, is taken to typify the evil. 

(3) Bible: Isaiah, 11-2. 

(4) Bible: Isaialvll-5. 

(5) Bible: Isaiah, 11-4. 

(6) Bible: Isaiah, 2-4. Micab 4-3. Cf, If Tao pre- 
vails on earth, horses will beV'sed for purposes of agriculture. 
I f Tao does not prevail, war-ho\ 's will be bred on the common,” 
(Giles: Sayings of Laotzu, p. 26 a 

(7) Bible: Zachariah, 6-13. 

(8) Bible : Isaiah, 9-7. 
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the work of righteousness shall be peace; and 
the effect of righteousness quietness and 
assurance for ever.”(l) “And in that day 
shall the deaf hear the words of the book, and 
the eyes of the blind see out of obscurity and 
out of darkness. The meek also shall increase 
their joy in the Lord, and the poor among 
men shall rejoice in the Holy One of Israel. 
For the terrible one is brought to nought, and 
the scorner is consumed, and all that watch 
for iniquity are cut off.” (2) ” Tlien the eyes 

of the blind shall be opened, and the ears of 
the deaf shall be unstopped. Then shall the 
lame man leap as a hart, and the tongue of 
the dumb sing: for in the wilderness shall 
waters break out, and streams in the desert. 
And the parched ground shall become a pool, 
and the thirsty land springs of water.”(3) 
“ And the voice of weeping shall be no 
more heard, nor the voice of crying.” “ The 
wolf and the lamb shall feed together, 
and the lion shall eat straw like the bullock: 
and dust shall be the serpent’s meat.”(4) 
“ The wolf also shall dwell with.the lamb, and 
the leopard shall lie down with the kid; and 
the calf and the young lion and the falling 
together; and a little child shall lead them. 
And the cow and the bear shall feed; their 
young ones shall lie down together: and the 
suckling child shall play on the hole of the asp, 
and the weaned child shall put his hand on 
Tl r Bible : Isaiah, 32~17. ' 

(2) Bible: Isaiah. 29-18; 19; 20. 

(3) Bible: Isaiah, 35-5 to 7. 

(4) Bible: Isaiah, 65-19; 25. 
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the cockatrice’ den. They shall not hurt nor 
destroy: for the earth shall be full of the 
knowledge of the Lord,”(l) 

But they shall sit every man under his 
vine and under his fig-tree; and none shall 
make them afraid: for the mouth of the Lord 
of Hosts hath spoken it. For all people will 
walk every one in the name of his god, and we 
will walk in the name of the Lord our God for 
ever and ever.” (2) 

“ And it shall come to pass in that day, 
that a man shall nourish a young cow and 
two sheep; and it shall come to pass, for the 
abundance of milk that they shall give he 
shall eat butter.”(3) “ And an highway 
shall be there, and a way, and it shall be called 
The Way of Holiness • the unclean shall not 
pass over it ; the wayfaring men, though 
fools, shall not err therein. They shall obtain 
joy and gladness, and sorrow and sighing shall 
flee away.”(4) 

With this last paragraph the following 
passages from the RigVeda may be compared. 

(1) Bible: Isaiah, 11-6 to 9, 

(2) Bible: Micah, 4-4; 5. The passage cvitlently means to 
say that when the Universal Religion is restored, every man 
will have the right to worship in his own way; — whether he 
worships a Deva (god) or the Supreme God will not be a matter 
of any difference. And the re.storation of the Sacred Fire means 
exactly the same thing. The fig-tree in the passage quoted is the 
ficus religiosa (the Aswattha or Pippala of Hindus, the Bodhi- 
tree of Buddhists). It is regarded as sacred because the first 
spark of the Sacred Fire of th" Vedas was to be obtained from 
a couple of dry wood of this \ ^ee ))y friction. Tlve origin of 
tree-worship is to he sought for\ ’ the Sacred Fire. (Cf, Rhys 
Davids: Buddhist India, p. 231). 

(3) Bible: Isaiah, 7-21, 22. 

f4) Bible: Isaiah, 35-8, 10. 
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“ Do not slay the innocent cow who 
is so liberal in giving her milk.”(l) “ Her 
butter (offered to the Sacred Fire) is known 
in mysticism as the tongue of the gods and 
the secret of attaining immortality.” (2) 
The Sacred Fire is that which can guide us 
by the Good Path (the way of holiness); it is 
that which can make us clean of all sins, in 
other words, make us fit to pass over the way 
of holiness; it is that which can, by reason of 
its possessing all intelligences through having 
connection with the Devas, do the proper 
guidance (so that the wayfaring men, though 
fools, become enlightened): and thus, by this 
path, all shall enter their wished-for Paradise 
(shall obtain joy and gladness). ”(3) 

Thus the High Way of Isaiah is the same 
as the Good Path (Supath) of the Rig Veda; 
and the Bible’s prophecy of the protection of 
the cow corresponds to the Veda’s prohibi- 
tion of the slaughter of cows; — the eating of 
butter in the Bible corresponds to the partak- 
ing of the residuary portion of the butter- 
libatiorf in the Vedas. (4) Indeed the analogy 
is so close that one is tempted to fancy that 
even the protection accorded by the Bible to 
the sheep, (5) corresponds to the injunctions 
given in the Vedic Religion to sit on fabrics 


(1) Rig Veda: 8-101-15. 

(2) Rig Veda: 4-58-1. 

(3) Rig Veda: 1-189-1 taken together with 7-60-6. 

(4) Mahabh^rata, Anusasanaparva, 97-7: Bhagavad Gita, 

3-10 to 21. 

(5) Just mentioned above. 
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made purely of sheep’s wool while doing 
any act of worship. 

Thus the worship of the Sacred Fire 
(Yajna) is the ‘‘ good path ”(1) and ascension 
by its aid to the next higher sphere of existence 
(Swarga) is the “ true evolution ” for the 
human race. Therefore it may be said that 
the good path coincides identically with the 
path of evolution. 

COMPARATIVE STUDY OF RELIGIONS 
AND TFIE FINDING OF THE UNI- 
VERSAL RELIGION. (2) 

§ 1. The World-old Religion. 

Religion is the expression of man’s effort 
to surpass himself in the “ good path ” and 
rise above the frailties and limits set to 
him by Nature, i.e., of man’s effort to rise into 
a higher stage of evolution. The practical 
side of religion is devotion or worship, i.e., 
profession of faith in the existence of beings 
superior to one’s self in the scale of evolu- 
tion. (3) All the great religions of the world 
show that religion properly begins with 
some authentic communication of man with 
the higher beings. 

(1) Another name for the Sacred Fire is “ Adhwara,*' 
which literally means * that which gives the good path to mankind.^ 

(2) The Universal Religion must, of cour.se, be the same 
as the first Revealed Religion if Revelation is a fact. 

(3) The Sanskrit term for devotion is ‘ updsana,' lit., 
‘ acknowledgment of another’s superiority to one’s self.’ Although 
there is a distinction of higher and lower among mankind, yet 
no man would ever admit to another man that superiority to 
himself which he would admit to the Immortals (Devas). The 
term ^ upasana ’ is restricted to this religious sense of devotion. 
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Taking a wide survey of the whole 
thing, — of the History, the Philosophy and 
the Science of all Religions, including their 
Teachings and Revelations, their Practices 
and Mysteries, — it may be said that the drift 
of all religions is towards the subordination 
of inferiors to superiors.(l) Obedience, 
therefore, is the teaching of all religions. (2) 
The Sanskrit words Dharma (Religion) and 
Shastras (Religious Books) both mean 
obedience to the rule. (3) 

The Religion of the Hindus consists of 
two main divisions: the Smriti and the Sruti. 
By Smriti(4) is meant the political and moral 


(1) “ It is untrue that equality is a law of nature. Nature 
has no equality : its sovereign law is su])or(lination and dependence.” 
— (Vauvenargucs ). “So far is it from being true that men 
are naturally equal, that no two people can he half an hour 
together but one .shall acquire an evident .superiority over the 
other.” — (Dr. Johnson). In the doctrine of the equality of 
gll men, lies the spirit of revolt and irreligion. “ Equality is one 
of the most consummate scoundrels that ever crept from the 
brain of a political juggler.” — (Paulding). 

Superiority depends on possession of greater powers, but as 
power itself depends upon knowledge, superiority is ultimately 
settled by the possession of higher knowledge. 

(2) “ All the good of which humanity is capable is com- 
prised in obedience.” — (J. Stuart Mill). Disobedience is regarded 
as more of sin and irreligion than of crime or immorality. Cf. 
Milton; “Of man’s first disobedience and the fruit of that for- 
bidden tree.” (IPlaradise Lost, 1-1). Cf, Tennyson: “What 
harm to disobey? Deep harm to disobey, seeing obedience is the 
bond of rule.” (The Passing of Arthur). The Laws of Nature 
mean only the ways in which things obey fixed rules. 

(v3) Dharma, lit,, that which holds under sway. Shastra, 
lit,, that which dictates governing principles. 

(4) Lit,, the word means memory. Hence it is used to 
denote the results of the experiences of the race accumulated in 
the store-house of its memory. 
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systems on which the welfare of society is 
founded. It inculcates obedience to earthly 
superiors, parents, elders, teachers, priests, 
kings, and the like. By Sruti(l) is meant the 
revelations of otherwise unknowable things. 
Sruti or Revelation, again, is divided into 
Nigania, which means the Vedas, and Agama, 
which means the Tantras.(2) Both the Vedas 
and the Tantras teach that there is a higher 
class of superiors, who are unearthly beings, 
viz., the angels and spirits, devas and pitris, 
and inculcate obedience to them. (3) The 
Tantras rank with the Vedas and are higher 
than the Smritis. Just as obedience to earthly 
superiors requires the homage of duties taught 
by the Smritis, e.g., the paying of taxes for 
the king, so obedience to the unearthly supe- 
riors requires the homage of worship taught 
by the Srutis, e.g., the oflfering of burning 


(1) the word means hearing:;. Hence it is used to 
denote the oracular utterances delivered through the mediurh 
of persons of superhuman faculties, the Ri^his. 

(2) The Tantras seem to have grown out of the Vedas • 
in response to the demands of the poorer classes. They reduce 
the expenditure of the Ghrita to the minimum. The followers 
of the Vedas are under obligation to admit the followers of 
the Tantras among their own brotherhood. {See the Skanda- 
purana: Suta Samhita; the Suta (iita, 8-45). Text: All the 
gods that have been admitted as genuine in the Tantras 
are to be adored, adopted and worshipped by the followers of 
the Vedas.’^ The Tantras are said to be co-eval with Vedas: 
Cf. Mahdbharata, Mokshadharma : 210-22. 

(3) ‘‘The Vedas have been revealed for the purpo.ses of 
yajna — the rites of the Sacred Fire (Saunaka paricista: 1-3; 
com. of Mahidasa). Cf, Mah^bharata: Mokshadliarma : 327-50. 

The Vedas have been revealed for the .'^ue worship by man of 
the gods.’' Also Banaparva, 200-13. 


13 
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Ghrita to the gods: — the ceremony of Homa 
or Havana.(l) 

The rule of obedience to earthly superiors 
is not, however, an unconditional one. The 
superiors must conform to the rules they dic- 
tate to the inferiors; otherwise they might 
be dealt with properly by the inferi- 
ors. (2) So there are the texts: “ The king 
who, having undertaken the protection of his 
subjects, neglects to protect them, should be 
deposed.” “ The king, in whose kingdom the 
wicked combine together and carry away by 
force the weeping wife before her helpless 
husband and children, that king is worse than 
dead. The subjects should muster strong and 
destroy that unrighteous, cruel and disgraceful 
king.” (3) “ The king who, having under- 

taken the task of protecting his subjects, 
shows indifference to his duties, is unworthy. 
The .subjects cannot be blamed at all if they 
get rid of him, even as they do of the rabid 
dog.”(‘T) “ If there was not this benign rule 

of righteousness by which every man is to be 
governed by others, ail religion and morality 


(1) The rites prescribed by the Tantras also, are incom- 
plete without the Havana or pouring of Ghrita into the fire at 
the end. 

(2) Cf. Manusamhita; 8-335; 336. Mahibh^ata, Adi- 
parva: 140-52, S3, 54, Rajadharraa, 57-7. 

(3) Mahdbharata: Anusasanaparva, 61-31, 32. 

(4 ) Mahabharata; Anus4sanaparva, 61-33. This text is 
meant to be an eulogy of righteousness and is not to be 
taken in a too literal sense. For it is said in the Taittiriya 
Upanishad that inferiors should only learn the good qualities 
of their superiors; and in Mahabharata that sons do not incur 
sin by forgiving the.dfences of their parents. (Tait. Upan. 
1-11-2: Mahabhiratg jj^^jadharma, 108-20 ; 21). 
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would have been swept away.”(l) The rule 
of obedience to gods, however, is always un- 
conditional and must be regularly observed by 
man for his welfare here below.(2) 

The History of Religion shows that there 
is a permanent. and unconditional element in 
all religions as well as a changing and 
conditional element in them. (3) On the per- 
manent element of religion is based the 
Science of Religion. The Smritis (moral 
Codes) represent the changing element, while 
the Srutis (Vedas) represent the permanent 
element of religion (Sanatana Dharma). 
The Vedas therefore afford the basis of a 
Science of Religion. As already fully detail- 
ed above, the Vedas inculcate obedience fo 
the higher beings by offering libations of 

A study of Vedic literature tends to .show that Rejaihlic wa.s 
the original form of government and tliat Kingshij) was secured 
by merit. The Sanskrit term for king is Raja, which derivatively 
means ‘ one who secures the hearts of the peojde by his own 
virtues .' — See Mahabharata, Dronaparva, Vishnu I’lirana, 

Pt. I, ch. 13; Raghuvansam, 4-1.1. 

The spirit of abject submission and of gro?^s dattery to 
Rajas and Bidsh^has is not natural to the Hindus, as is suppo.sed, 
but is a Muhammadan importation into India. iCven Raja vSri 
Rama Chaiidra, the greate.st of the Hindu Emi)crors, had to 
sacrifice his private interests to public demands. {Cf. Ramayana, 
— the Uttarakanda). 

(1) Mali^bharata : Rajadharma, 88-17. 

(2) Mahabharata: Banaparva, 150-23, 25. 

(3) The Orthos Logos and Koiiios F^ogos of Heraclitus. 
{See Ritter et Preller: History of nrecko-Roman Philosophy. 
The Koinos Logos or Divine Reason is identified by Heraclitus 
with the Divine Fire which pervades and governs the whole 
universe). Cf. “No religion can live unless it changes and 
adjusts itself to its changing environment, and no religion can 
minister to the deepest needs of men unless it reveals permanent 
and time-transcending Realities." — (Jones: Studies in Mystical 
Religion, p; xiii). 
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melted butter to the Fire. This Science of 
the Sacred Fire is the World-old Religion, the 
Sanatana Dharma of the Vedas, and is to be 
found in all other ancient religions in some 
form or other. 

The Aryan branch of the human race 
seems to have always been Fire-worshippers, 
as is indicated by the name Japhetic which is 
applied to it. The word Japhet is derived 
from ‘ japhia meaning fire. The name 
Japhet designates the man, who, at a time 
antecedent to that of Prometheus, had intro- 
duced fire into the world. It is for this, that 
Prometheus is called the son of Japhet.(l) 
The legend of IVometheus first stealing the 
celestial fire from heaven and bringing it to 
mankind is derived from the Vedic rite of 
'gbtaining the first spark of the Sacred Fire 
Ijy-^^e process of Pramathana or friction of 
two wood. (2) Furthermore, 

even froth riff- beginning it was known that 
the' Sacred Fire>lBfluired..a fatty substance, 
preferably the white 'fat or butter, to burn 
upon. So it has been said, not only in the 
Vedas, but also in the foreign legend of Pro- 
metheus: “With both his hands he lifted up 
the white fat. . . . And thenceforth do the 
tribes of men on earth burn white bones to the 
immortals upon fragrant altars.”(3) 

(1) Hesiod: Works and Days, 50; Theogony, 565; (pp. 2 

and 52 of Mair’s Translation). Sec Howard: Revelations of 
Egyptian Mysteries, p. 125. _ 

(2) Kuhn, and Schmidt; — referred to by Kaegi in his 
Rig Veda,” p. 132 of Arrowsmith's Translation. 

(3) Hesiod ; Theogony, 555 and ff (p. 51 of Mair^s Transla- 
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Whether man first stumbled into the 
discovery of the Sacred Fire by chance, or 
some Angel first came down to teach it to him 
and order its propagation, will remain a 
matter of speculation and C()ntrovcrsy.(l) 
But the remarkable fact cannot be denied that 
mysteries of the h'ire are to be found in all 
the original religions of the world and that 
religion everywhere shows its origin in some 
communication of the higher beings with 
man, whether with or without the aid of the 
Sacred Fire. 

There is no authentic record earlier than 
the Vedas. But the Vedas give indications 
of their knowledge of a pre-Vedic time in 
which also fire was the object of worship. 
These are the texts: “ Fire, which was wor- 
shipped by the Rishis of old, must be wor- 
shipped by the newer Rishis. ”(2) “All this 
of the Rig Veda is o'nly a doing of homage to 
the Rishis of old, the pioneers of civilization, 


tion). Cf. Rig Veda (uii butter- fat as tlie origin of tlie Sacred 
Fire), 2-v3-ll; 3-27-5; 5-8-6; etc.; also cf. Atliarva Veda, 6-5-1; 
12-1-20; etc.; Yajiir Veda, Katha Sanihita, 22-7; etc. 

(1) The (lita says that (jod created the chain of living 
beings together with the Institution of Yajna (or Sacred J^'ire) 
thereby connecting man with the Devas, and that He gave a 
revelation of the institution and its mysterious power to mankind 
by a Voice from Heaven. — ( Bhagavad (dita, 3-10, ff. ). But 
religion in all countries abounds with stories of god-like ])ersons, 
who, falling into distress and calling upon the higher l^eings with 
earnestness, were successful in drawing those beings down to the 
earth to rescue them from their distress, witliout the aid of the 
Sacred Fire. 

(2) Rig Veda: 1-1-2. This probal^ly refers to the Rishis 
of the preceding creation. Alah^ibharata, M okshadharma : 
210-19. 
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the discoverers of the Path.”(^) honours 

to the Sacred Fire, to the Rishis who dis- 
covered and promulgated the rites of that 
Fire; and to the gods who reveal themselves 
in that Fire.”(2) 

As for the pre-Vedic time, the Hebrew 
Scriptures speak of a time when man was like 
the gods (angels) and possessed all their 
privileges and powers. (3) Then came man's 
Fall, when he became lower than the gods but 
remained higher than the beasts. (4) Next 
came the Deluge, (5) — an event which survives 
in the traditions of all nations throughout the 
globe. (6) After the subsiding of the Deluge, 
Noah is mentioned as igniting a Fire to God 
and offering a sacrilice, in response to which 
he gets a supernatural revelation from above. 
“ Noah builded an altar unto the Lord; . . And 
offered burnt offerings on the altar. And 
God blessed Noah and’ his sons. ”(7) Thus 
was established the fact that man, whatever 
his position might have been before the Fall, 
now in his fallen state cannot be brought into 
communication with the superhuman except 

(1) kif; \'c(la : 10-14-15; Atliarva Veda, 18-2-2; Taittiriya 
Aranyaka, 6-5-1. 

(2) Aitareya Aranyaka, 1-1 (Sdntipatha), Aswalayana 
Srauta Sutra, 8-14-18. 

(3) Bible: Genesis, 3-8. (Speaks of man as conversing 
directly with God). 

(4) Bible: Genesi.s, 1-28. 

(5) Bible: Genesis, chaps. 7 and 8. 

(6) Goodrich: History of the Sea, chap. 3. A slight 
upheaval of the waters by a heat-expansion in the earth’s interior 
will cause an overflow on the surface. 

(7) Bible: GenCvsis, 8-20; 9-1. Noah ignited the Sacred 
B'ire in obedience to a Voice which he heard from the heavens. 



AND COMPARATIVE THEOLOGY. 199 

through the agency of the Sacred Fire. This 
light was ‘revealed to man in the Mountains 
of Ararat, the cradle-land of the Aryans.(l) 
From Ararat the Aryans spread towards the 
Caspian Sea, carrying with them the light of 
the Sacred Fire. 

According to some, it is highly probable 
that the Hindus of the “ Vaicirk Chhandah ” 
and the Parsis of the “ Avistak va Zand ” were 
originally one race dwelling somewhere near 
the shores of the Caspian,(2) When they 
emigrated southwards part of them settled 
down on the western side of the Indus, while 
others crossed over the Indus to its eastern 
side and even penetrated further. Those who 

— *' i; 

(1) Bible: Genesis, 8-4. Ararat of the Bihle is not tiiK 
present mountain of that name, any more than Kailash of the 
Puranas is the modern Kailash. Ararat, according to some, was 
the ancient name of Armenia, which was a high plateau in those 
days and which sank down to the present level after tlie Deluge. 
(6Vr Moses of Khoren: History of Armenia). Von Bohlen, 
arguing from Genesis xi-2 that Ararat lay eastward of Shinar, 
identifies it with Aryavarta, the sacred land to the north of India, 
to which the Hindu tradition of the Deluge (Pralaya) points. 
The Samaritan version places it on the Island of Ceylon (Adam’.s 
Peak). But general belief has pointed to the neighbourhood of 
Armenia as the original dwelling-place of the first fathers of 
mankind. (5*^?^? the Bible edited hv Canon Cook: — Genesi-s, 
p.72). 

(2) The supposition that fire- worship arose f)riginally 
from the natural jets of fire at Baku (on the shores of the 
Caspian) and that the cow was a subsequent item, i.s not 
tenable. For the fire-worshippers of Baku, who do not re- 
quire the Ghrita, do yet “ have a great veneration for the 
cow,” (Jonas Hanway: Travels, etc., 2nd Ed., Vol. 1 , p. 263). 
This proves that fire-worship had its connection with the cow 
even at its origin. The Ca.spian derives its name from K^syapa, 
the greatest of the older Rishis. Kasyapa is the name of a 
family, the true name of the Rishi being Kanwa. He 
was the founder of the Kanwa school of the Vedas. The 
re.semblances of the Kanwa school of the Hindus to the Confu- 
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crossed the Indus were called by their brethren 
who remained on the hither side, by the name 
of Hindu, from Sindhu, the real name of the 
Indus.(l) And those who remained on the 
hither side were called by the Hindus by the 
name of Parsi, from Parasya desha/’ that is, 
the land on the other side of the river. (2) 
Thus the Hindus and Parsis took their names 
by each other. (3) The Religion of both was 
originally of the Sacred Fire, and derivatively, 
of the Sun. (4) This is too well known to 

cian system of the Chinese may suggest that Kang the master 
(Kang-fii-tzu) was the same as, or a disciple of, the great Kan- 
wa of Kdsyapa family who dwelt on the shores of the Caspian. 

The original Chinese Religion was the worship) of ‘ spirits * 
as the manes of dei)arfed ancestors, the worship having been 
dDorrowed from the Aryan worship of * pitris,’ the long tail of 
hair on ihe Chinese heads being likewise a symbol of fire-worship 
worn in inihation of the tuft of hair on the heads of the Aryans 
which is called the Shikha (lit., the flame) and is worn to indicate 
the creed of the Sacred Fire. The pig-tail of the Chinese is not 
an absurd thing, as some EuiOi>?'n:r say, but indicates the Shikha 
of the fire-worshippers. All this, however, i, fanciful and yet 
it (is probable that the Chinese took their ea^yic.* religion from 
India as they took Buddhism in later times. 

On the worship of the Sacred Fire among the Chinese, 
and on fire-worship as a form of ancestor-worship, sec Frazer's 
Golden Bough Balder the Beautiful, Vol. 1, p. 136 flP.: and* 
Magic Art, Vol, 2, p. 221. 

(1) The l^arsis use Mi ' where the Hindus use ‘ s.’ Cf. the 
Parsi phrase “ Hapta Hindu va Harakuhaiti " (in Sanskrit: 
Sapta Sindhu and Saraswati) that is, the ‘ land of seven rivers 
and the Saraswati/ by which the Parsis designated Hindustan, 
The Soma of the Vedas appears in the A vesta as Honia, 

(2) From “ Para.sya desa " come Parsi or Farsi and Firdousi 
or Paradise. Mah^bharata (Dronaparva, 93-42) speaks of Parsis 
as Paradas. 

r^ name of a thing — a man, or a nation, or even of 

God, is given not by the thing to itself but by another to it. 

Ap, is the Parsi word for fire-worshippers, 

nic Ijisni or Yasna, from Sanskrit Ijya or Yajna, corresponds to 
the ) ajur Veda. The name Mithraism comes from Mitra, a 
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require elaboration. The Gita of the Hindus 
and the Gatha of the Parsis equally insist on 
religious duties' as imperative to mankind, 
without reference to the results they might 
bring.(l) The Philosophies of both are also 
the same. (2) Both believe in the existence 
of spiritual beings superior to man in the scale 
of Evolution, and both include an occult 
science as part of their religious systems. (3) 
The beginning of the Rig Veda shows 
the ancient fire-faith as it was shared l)y both 
Hindus and Parsees, and may be exhibited 
here in a summary form. The name of the 
Rig Veda is derived from the Riches or mystic 
utterances which the book consists of. * 

The Rig Veda Samhita. 

The First Sukta {or Gospel ) ; — 

The first Rik says that the Rishi adores 
Agni, the Fire-god who presides over the 
Sacred Fire, who is the foremost object of 

Veclic term for the Sun. Of the worship of the Sacred Fire and 
Cow in the Vedas enough has already ))ecn said to require repeti- 
tion here. For the worship of the Sacred Fire in Parsi Religion, 
see Zand-Avesta, — 19th Fargard of the Vendidad, § 24, ver. 80. 
For the place of clarified butter (Ghrita) in sacred offering 
among the ’Parsis, sec Nirangaslaii, Book 1, ch. 8. 'I'he “holy 
cow ” is often spoken of in the Oatlias. Sec also Mirangastan, 
Book 2. ch. 21, § 3. 

(1) See Mills: Gatims, p. 25 and ff. 

(2) Ahura Mazda is Brahma, who fictitiously becomes 
vSpenta Manyus (Isvara) and Angra Manyus (Maya.) ; cf. Wadia: 
Message of Zoroaster, referred to in Mantra VI 1 above. 

(3) The word magic is derived from the Magi or wise men 
of Persia, who attained super-human powers like the Rishis of 
India, or the Prophets of Israel. The Magicians were originally 
Mazdasians (worshippers of Ahura Mazda) versed in the 
mysteries of the Fire. Their system corresi)onds to the Yoga 
and Tantras of the Hindus. The Spirits in Avestan Theology 
are known as Amesha Spentas, Fravasis, etc. 
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man’s adoration, the revealer of supersensible 
mysteries, the mediator between man and the 
host of celestial beings, and the unrivalled 
bestower of riches. The second Rik says 
that Agni’s worship has been handed down 
from time immemorial; and that in the future 
also, if any god would appear personally on 
this earth, it will be through Agni. The 
third Rik says that the vast wealth which 
comes to Agni’s worshipper, is an honourable 
acquisition which gathers round it heroic 
souls and does not prove disastrous to its 
owner in the long run as does the wealth of 
the n^iser. The fourth Rik says that the 
worship of Agni, to be effective, must be con- 
ducted as a social gathering for the good of 
humanity and must be free from all false rites, 
e.g., the sacrifice of animals in the name of 
religion. The fifth Rik says that Agni is 
the foremost among all the wonders of 
creation, the truth behind the laws of nature; 
and that those who worship other Devas, 
must worship Agni also; for it is Agni who 
brings the other Devas to the Earth. The 
sixth Rik says that the wealth which comes 
to Agni’s worshipper should be devoted to 
promote the cause of Agni. The seventh 
Rik says that the worshipper, who wants to 
see his deity visibly, should be always repeat- 
ing his Mantra mentally, and should be 
occasionally present before the Sacred Fire 
burning on its altar. The eighth Rik says that 
the Sacred Fire should be a visibly flaming 
tongue of fire; and that it should be placed in 
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temples built for it, where it is to be kept up 
perpetually unextinguishecl as the beacDn- 
light of peace, continually reminding the 
people of the life to come. The ninth Rik 
says that Agni, when he is worshipped in this 
way, will protect his worshippers from all 
harms, even as a father protects his children. 

The Second Sukta {or Gospel ) : — 

The first Rik says that the deity called 
Vayu is not wind but the W ind-god, who 
makes himself visible (darsata) to his wor- 
shipper. This god requires the offering of 
Soma-juice.(l) If the Soma-juice becomes 
wholly or partially drained off without any 
assignable cause, then it is to be understood 
that the god has partaken of it and has put 
himself into connection with his worshipper. 
The second Rik says that the worshipper 
of Vayu must be well-versed in the mystic 
lore: he has to give oblations of melted butter 
to the Sacred Fire as well as offerings of 
purified Soma-Juice to Vayu, the Wfind-god. 
The third Rik says that before Vayu 
makes himself visible, he sends an aerial 
voice to his worshipper, remarking the 
defects, if there be any, in the Soma-juice or 
in the persons assembled together to worship. 
After the defects have been removed, the 
deity appears visibly in the midst of the 
Sacred Fire.(2) 

(1) Soma is the juice of a plant extinct long ago. The 
juice served as an exhilarant, making the mortal sphere as delight- 
ful as the celestial. 

(2) Vayu is called the Wind-god (or aerial spirit) because 
"his voice is heard in the air before his form becomes visible 
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The remaining Riches of this gospel say 
that by the offering of Soma-juice, more than 
one god can be brought into the Sacred Fire 
at one and the same time. 

By way of explaining the mystery of the 
Sacred Fire, the Brihad-Devata says that by 
virtue of regular worship, the flames of this 
terrestrial fire (Agni) becomes connected 
with the rays of the celestial fire (Surya or 
sun) through the flashes of the intermediate 
fire (Indra or lightning). If the worshipper 
is of a god-like nature, then, in this way, the 
influence of his will is conveyed to the celestial 
beings. This is the mystic teaching which 
underlies Hinduism, Parseeism and, in fact, 
all the various forms of fire-faith. 

Of greater interest, perhaps, than either 
Hinduism or Parseeism, because more widely 
diffused throughout the world, is Judaism, 
the religion of the Old Testament of the Bible, 
which proves that the sublime mystery of fire 
discovered by the Aryans was known to their 
Araimean brethren also. 

The rudiment of fire-worship, viz., the discovery that fat 
is the most proper offering of man to the Deity, is found in the 
Bible to be as old as the times of the First Man himself. For 
it is mentioned therein that Cain, the son of Adstn, offered 
fresh fruit to God, while his brother Abel offered sheep’s fat; 
and that God had respect unto Abel’s offering but not unto 
Cain’s.(l) The regular worship of the Sacred Fire was 
instituted by Noah long before any Temple was built to it.(2) 


in the Fire,*' (See Ri^ Veda: 10-168-4). The voice cannot be 
supposed to he a hallucination, not only because it is heard in the 
same way hy all the people present there, but also because it 
points out things which come out to be true on verification. 

( I ) Bible r Genesis, 4-4 ;-5. (2) See supra. 
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The temple, as has been already said, 
began with the altar of the hallowed fire of 
Moses, (1) This fire was the central point 
around which accumulated rites and practices 
which gave rise to a superstructure of religious 
system including occult phenomena, as in 
Hinduism and Parseeism. The metaphysical 
portion is also the same as or at least similar 
to them. It holds that there was nothing but 
God before creation. Hence creation, as it 
cannot be out of nothing, (2) must have been 
produced by God from Himself, and is there- 
fore of the same substance with Him. The 
Genesis begins by saying that Klohim con- 
ceived the conception (of creation) by a fiat 
of the Divine Will (the “ let there be ”) acting 
on the Divine Imagination (the “ behold there 
was.”) (3). This Elohim is the Isvara of the 
Hindus; the Will is the Maya; and Yaveh(4) 


(1) Bible: Levilicus. 0-9. Pluloloj;ists have observed tlic 
similarity in the names of the fir.st law-givers of all nations e.g., 
Manu of Hindus, Menes of Egyptians, Mengtze (Mencius) of 
Chine.se, Minos of Greeks, Moses of Jews. 

(2) E.r niliilo nihil fit (.Aristotle); c/. the Chhandogya 
Upan, “How can something come out of nothing?” (6-2-2). 

(3) The .sum and substance of Hegel’s philosophy may be 
exhibited thus: Given the “Idea (or Will) with consciousness” 
(i.e., a self-conscious Being), to think is to create. Cf. also 
Stirling: Secret of Hegel. Ch. II, .-\. 1 (p. 22) and Cb. II, D. 2 
(p. 51). Hebrew scholars are aware that the Engli.sh rendering 
of the Genesis is onlv a literal translation. 

(4) The Hebrew verb ‘ hayah ’ or rather ‘ havab ’ means to 
be,’ and corresponds to the Sanskrit derivative ' bhava,’ from 
root bhu (= to be). The Hebrew worfl ‘ Yaveh ’— which comes 
from the verb ‘ havah,’ to be, — means the same thing as the word 
‘Bhava’ in Sanskrit; viz., the ‘Being,’ the One Self-existing 
Reality,— Bhava being a name among the Hindus for the God- 
head (Siva). [Cf. Bombaugh: Gleanings from the Harvest- 
Field of English Literature, p. 128]. 
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is the Brahma, or the infinite consciousness 
including the faculty of imagination (ignor- 
ance). 

The metaphysical portion of the Bible has 
been developed by the Zohar; the occult 
mysteries of the hallowed fire by the Kabba- 
lah, The Kabbalah undoubtedly has its ori- 
gin in the Bible. 

Fire is the symbol of the Deity in the 
Bible. God appeared to Moses in fire at the 
burning bush, and on Mount Sinai.(l ) “ And 

there came a fire out before the Lord and con- 
sumed upon the altar the burnt-offering and 
the fat; which when all the people saw they 
shouted and fell on their faces ”.(2) It was 
the “ hallowed fire ” so originated which was 
kept up without ever being extinguished, as 
the only fire for purposes of devotion, so long 
as the worship of the Tabernacle was faith- 
fully maintained. (v3) This supernatural fire 
was renewed at the dedication of the Temple 
by Solomon, (4) and at the restoration of 
God’s worship among the ten tribes by 
Elijah. (5) When the Altar was moved from 

(1) Bible: Bxodus, 3-2; 19-18. 

(2) Bible: Leviticus, 9-23, 24. 

(3) Bible: Leviticus, 6-12, 13. 

(4) Bible: Second Chronicles, 7-1. 

(5) Bible: I Kings, 18-38. Cf. the following story re- 
lated of Elijah : “ After the earthquake a fire ; but the Lord was 
not in the fire : and after the fire a still small voice. And it was 
so, when Elijah, heard it, that he wrapped his face in his mantle, 
and went out and stood in^the entering in of the cave” (I Kings 
19-12, 13). With this compare the Deuteronomy: 5-25: “We 
have heard his voice out of the mid.st of the fire: we have seen 
this day that God doth talk with man.” Analogous to this, 
perhaps, is the Vedic text which says : “ There is a secret name 
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place to place, the burningf embers were taken 
from it and carried in some vessel kept for 
the purpose.(l) 

God showed Himself to Isaiah, Ezekiel, 
and John in the midst of fire. (2) It is said 
that He will so appear at His second com- 
ing. (3) The descent of the Holy Spirit was 
denoted by the appearance of lambent flames 
or tongues of fire. (4) Daniel says : “ A fiery 

stream issued and came forth before Him 
(the Ancient of Days).”(5) And He led His 
people Israel through the desert under the 
form of a pillar of fire.(6) The angels of 
God are burning beings. (7) God has been 
compared to fire, chiefly on account of His 
anger against sin, which consumes those 
against whom it is kindled, as fire does 

for Ghrita, (i.e., the melted butter upon which is Imniin^* the 
Sacred Fire), viz., the tongue of the god.sV’ (Rig Veda : 4-58-1). 
It may be noted liere that in Hebrew Religion the Sui)r(‘me (God- 
head speaks to man through the Sacred Fire, while in other 
religions it is the minor gods who are brought into communica- 
tion with man by that Fire. The reasonable view would be that 
as the Sacred Fire draws the gods into itself by virtue of the 
Law of Affinity (the gods being of fiery bodies), and as God 
has no affinity to fire (not having a body to Himself), the invisible 
being who talked to Moses out of the midst of the fire was not 
God Himself but some angel of God. 

(1) Bible: Numbers, 4-13. 

(2) Bible: Isaiah, 6; Ezekiel, 1-4; Revelation, 1-13 to 15. 

(3) II Thessalonians, 1-8. 

(4) Acts : 2-3. 

(5) Bible: Daniel, 7-10. 

(6) Bible: Exodus, 13-21. 

(7) Cf, Who maketh his angels spirits, his ministers -i 
flaming fire.” — (Bible: Psalms, civ.-4). The Hebrew word 
Seraphim means “burning beings.” The Sanskrit word Deyas 
means ** shining beings.” The lyatin word Deus (from which 
comes ‘deity’) and the Greek word Zeus also bear the same 
significance, viz., brightness. Latin Ignis is Sanskrit Agni. 
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stubble.(l) Fire is the symbol of purifica- 
tion, in allusion to the process of refining. (2) 

All the above, (and yet more can be 
gathered), conclusively proves that the Bible 
had based its Religion on the mysteries of the 
Sacred Fire. (3) These mysteries penetrated 
far and wide into the surrounding nations of 
antiquity and vastly influenced the contem- 
porary and antagonistic Phallic religions and 
gave the shape to many a mystic system, 
ancient, medieval or modern, which came into 
existence subsequently. In course of time 
some of them degenerated by developing wild 
and licentious orgies as part of their religious 
rites; yet, as they had their origin in the purest 
system of fire-worship, they still continued 
to have their hold on the popular estimation. 

The ancient Babylonians adopted among 
their deity the Sacred Fire under the name of 
Nego.(4) The mysteries of Astoreth among 
the Sumerians, Astarte among the Chaldeans, 
Ishtar among the Assyrians, Isis among the 
Egyptians, all show traces of a fusion of the 
hallowed fire of the Old Testament in systems 
which were originally Phallic. The ancient 


(1) Bible: Deuteronomy, 9-3; 32-22; Isaiah, 10-17, 18. 

(2) Bible: Malachi, 3-2. Cf. the present Upanishad in 
tlie 18th Mantra. 

(3) Cf, Carpentar's Guide to the Bible, etc. 

(4) Biblical scholars have strained their imagination in 
supposing that the Biblical name “ Abed-Nego ” is a misnomer 
for Abed-Nebo. The Shemitic nations read from right to left, 
and it is probable that their Abed-Nego is the Aryan “ Agni- 
Deva (Fire-god) read in their reversed method of reading. 
Similarly, their Horus (or Sun-god) is the reversed reading of 
the Aryan “ Surah,’' (a name for Suryah or the Sun). 
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Greek and Roman mysteries, the mysteries 
of Eleusis, those of the Kabiri of Phoenicia 
and Samothrace, of the Templars and Rosicru- 
cians of the middle ages, and of their modern 
representatives, the Freemasons, — all come 
from the same source, with an admixture, 
however, of the antagonistic Phallic worship, 
which existed independently of fire-wor- 
ship.(l) 

According to the legendary accounts of 
the ancient Hellenic races, the Sacred Fire 
was disclosed to man by Prometheus, the son 
of Japhet. By this Fire the mortals were to 
burn the “white fat ” to the immortals upon 
fragrant altars. (2) The worship of the 
Sacred Fire prevailed in Troy; and after the 
fall of Troy, the Sacred Fire was carried by 
.Tineas from Troy to the Italian shores. (3) 

Among the ancient Greeks and Romans, 
the presiding deity was HcvStia or Vesta, the 
goddess of the hearth, who was represented by 


(1) The Phallic worship of Astoreth and Baal (or of Isis 
and Osiris) was a mature form of a crude creed which existed from 
time immemorial. Phallicism arises whenever and wherever 
there is need of propagation of the race. — Cf. Brown : vSex-wor- 
ship and Symbolism, chap. 4. 

(2) Hesiod; Works and Days, 50; Theogoiiy, 555; — pp. 2 
and 51 of Mair’s Translation. As has been observed before, 
the name Japhet is derived from Japhia meaning^ fire, and the 
name Prometheus from Pramathana meaning friction of two 
pieces of dry wood producing fire. (Howard’s Egyptian 
Mysteries ; Kaegi’s The Rig Veda). The '' white fat ” is probably 
cow’s butter. The burning of fragrant spices on altars was 
ori^naliy, like cleanliness, a part of making the surroundings 
inviting to the gods. 

(3) T/. Virgil’s .$niad, 2-296 ; . 5-744 ; 10-259; also cf. 
Macrobius* Saturnalia, 3-4. 

14 
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the Sacred Fire brought by ^Eneas from Troy. 
It was a perpetual flame and its service origin- 
ally devolved on the daughters of the house. 
It was worshipped in every household, and 
had also public temples to it where it was 
tended by the Vestal Virgins; and a fire kind- 
led from it was carried to all their colonies for 
worship and preservation. Xenophon, in his 
Lacedemonian Republic, describing the march 
of a Grecian king when he goes out to war, 
mentions an officer under the name of fire- 
carrier, who went before him with fire taken 
from the altar. And likewise, the Roman 
emperors in their processions and the Roman 
generals in their marches had carried before 
them a fire kindled from the perpetual flame 
of the altar.(l) It is highly probable that 
the mysteries of the Delphic oracle among the 
Greeks, and of the Sibylline prophecies among 
the Romans, had their origin in the Sacred 
Flame. Apollo, the Sun-god, was said to 
have been the deity presiding over the oracle 
at Delphi; and the original Sibyl is said to have 
derived her art from the same god who was 
in love with her. These myths only mean to 
say that these mysteries were the outcome of 
fire-worship or, which comes to the same 
thing, sun-worship. (2) 


(1) Sec Xenophon: Cyrus, 8-23; Euripides: Phoenissse, 
5-1386; Heroclian, Book I, § 20 and § 50. 

(2) On the oracles of Delos, Delphi and other places, being 
based on the Sacred Fire, see Frazer’s Magic Art, Vol. I, 
p. 32 ff. Cf, Strabo, 9-2-11 ; and Plutarch: — Aristides, 20. The 
Secrets of the Magi or wise men of the ancient Parsis, had also 
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It seems that even at a remote period of 
ancient history, the Sacred Fire had crossed 
over the Levant and the Behring’s Straits and 
penetrated into Africa and America. The 
eldest virgin daughter of the Herero Chief of 
Damaraland bore the title of Ondangere, or 
Keeper of the Sacred Fire.(l) In the Inca 
Empire of Peru, the Fire for devotional pur- 
poses “ was obtained by means of friction. 
The Sacred Flame was intrusted to the care 
of the Virgins of the Sun.” It was to be kept 
perennially alive by them. Aclla-hausi (or 
houses of solitary virgins) was the general 
name given to any convent of virgins 
dedicated to the Sun; and the land was full 
of such convents, showing the strength of 
the hold which the faith had got over the 
nation. (2) 

Among all the Primitive Religions, 
Shinto, the indigenous religion of Japan, is 
the most remarkable. It is fire-worship 
inasmuch as its presiding deity is the Sun. 
The relation of the Fire to the Sun is unmis- 
takable. Indeed, the Japanese call fire 
and the sun by the same name, “ hi ”. A big 
bonfire burns within the precincts of the 
Shinto shrine. “ It has been kindled from 
a, year-old flame. The original spark was 
obtained by the friction of two pieces of 

made their way into the religion (.)f the (Greeks and Romans who 
came in contact with them through conquests in Asia Minor 
(Knight: Symbolical Language, p. xxiv). 

(1) See Frazer: Golden Bough, Magic Art, Vol. 2, p. 215. 

(2) Prescott: History of the Conquest of Peru, Vol 1, 

ch. 3. C/. Smith: Cyclopoedia of Names (s. v.). 
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wood. Burning before the household altar, 
it shall be the beacon of domestic prosperi- 
ty.”(l) The very name of the religion, 
Shin-tao, means “ the way of the gods ” 
(Kami-no-michi). It inculcates reverence 
for the manes of the departed ancestors, and, 
therefore, believes in the life to come. It has 
no idols in its temple, and all householders 
can carry on its worship without a priest. 
In all these features it bears so close a resem- 
blance to the pure Vedic religion that one is 
tempted to fancy that it had its origin in the 
Sanatana Dharma of the Hindus. 

Thus all the mystic systems of the world, 
not excepting those which may be surviving 
up to the present time, have had their origin in 
the Sacred Fire. A recent writer on the sub - 
ject has expressed himself in the following 
manner. 

“ What have astronomers done to answer 
the questions put long ago by Addison: 
What is a sun ? What is a system ? What is 
the one ‘ fiery particle ’ which pervades and 
forms, it is said by expansion, the whole ? 

“ What is this Fire which is so constantly 
about us and of which we think so little and 
know so little, but which seems so overwhelm- 
ingly much ? 

“ What is this wondrous, universal Ele- 
ment,- or last proveable Soul of the World, 
which hath been so significantly and yet so un- 
suspectedly mythed, universally, through the 


(1) Aston: Shinto, p. 159; p. 258. 
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intelligent ages? What is this magic reflec- 
tion which is glassed through Time ? We ask 
thinkers for an answer. But only out of their 
meditations— only out of the impossibility of 
denial — do we hope to wring the confession of 
the Divine Spirit that is in the Fire. 

“ Of course, we mean not, in this, Real 
Fire. But a something of which the Real 
Fire is an image. Ours is not so much an 
attempt to restore to superstition its dispos- 
sessed pedestal, as it is to replace the 
supernatural upon its abdicated throne. Also 
to discover what the nature of this Fire 
should be, which seems to have been the 
thing earliest worshipped in the world, and 
continued traces of which worshi]) survive 
all over it. 

“ The creed of the Fire is prodigiously 
ancient. Fire-Mystery was universal in all 
lands; mysteries of the Flame being preserved 
in all countries. 

“ Fire-worship is the basis of magic, which 
comes from Magi, the fire-worshippers of 
Persia. Magnetism is the key of magic and 
the result of fire-worship. The reflecting 
reader shall see that the supernatural may be 
possible about him even in his own familiar 
hours, and in this our inodern present 

day.”(l) 


(1) .Hargrave Jennings; The Indian Religions or the 
Results of the Mysterious Buddhism, chapter 2.3 and elsewhere ; 
(adapted with slight alterations). Cf. Frazer: Golden Bough, 
the conclusion ; — “ The dreams of magic .may one day be the 
waking realitie.s of science.” Cf. Richet: Psychical Research, 
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Coming down to the present day, we 
find that the mysteries which once figured 
as religious phenomena, are now being made 
the subject-matter of scientific investigation. 

“ The time has come to claim for nietapsy- 
chics a place among recognised sciences. 
There are too many w'ell-verified facts. In 
the immensity of the Cosmos there may be 
intelligent energies that can act on matter. 
It is rash to affirm that they do not. 

“ There are three hypotheses in the 
field : — 

1. The phenomena are due to the dead. 
[The human mind is not annihilated at the 
moment of death. It continues to evolve in ' 
a world that is not conditioned by space and 
time]. 

2. There are angels, spirits who can act 
on matter and on human minds, and intervene 
in human affiairs. [The human intelligfence 
seems to be a function of the brain. There 
may exist in nature super-human intel- 
ligences, unconditioned by the brain]. 

3. The human intelligence is sufficiently 
endowed with latent powers of which it is 
unaware. 

“ As a fourth proposition (which has every 
chance of being true) it may be stated that no 
satisfactory hypothesis has been as yet dis- 
covered. This ignorance will not last for 
ever: the day will come, perhaps it is not 
far distant, when some unexpected discovery 
will open a new horizon to our eyes. Science 

p. 595; — -“Scientific men will be indignant. But they wilh be 
obliged to give way before the evidence." 




AND COMPARATIVE THEOLOGY. 215 

will be transformed from top to bottom 
beyond our boldest anticipations. 

“ The numerous scattered facts that 
have now been collected show plainly that a 
new mentality will pervade human society 
as metapsychics gain influence. As Frederic 
Myers and Oliver Lodge have well pointed 
out, perhaps a new view of human duty will 
emerge from these studies, which are as yet 
in a most elementary stage. And perhaps 
the goal of humanity will be better under- 

stood.”(l) 

Students of the Vedic literature will at 
once conclude that the ‘ new view of human 
duty ’ is the worship of the Sacred Fire, and 
the ‘ goal of humanity ’ is the evolution into 
the next higher stage of existence. It is no 
new discovery but a rehabilitation of the 
oldest thing, viz., the truth: for truth, as 
Pascal says, is always more ancient than any 
opinion soever. 

It is a remarkable fact that, in unision 
with the modern scientific spirit, the modern 
religions of the world, while professing faith 
in the existence of beings superior to man, do 
not believe in the power of the Sacred Fire to 
bring them into communication with man. 
The religions of the modern times may 
therefore be called ‘ half-religions.’ 

Of the two great religions of the modern 
times, viz., Christianty and Muhammadan- 


(1) Richet; Psychical Research, the conclusion. (The 
author has coined the term metapsychics in analogy to the term 
metaphysics) . 
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ism, the former makes no indictment against 
fire-worship. The mission of Jesus was to 
rescue the Temple of the Old Testament Jews 
from the abuses which had crept into it, and, 
as such, it cannot be antagonistic to fire- 
worship which is the creed of the Old Testa- 
ment. On the contrary, by speaking of 
Paradise and angels he confirmed the teach- 
ings of the Old Testament in this point. And, 
indeed, there are too many mystic schools in 
Christianity. 

“ Jesus made his followers acquainted 
with the higher world of immortality and its 
inspiring communication with those who seek 
it. He taught them that the departed could 
return and would return to others as Moses 
and Elias came to him. I'his reaching up to 
Heaven, uniting the world of mortals here 

and the world of our ancestors may well 

be called the dawning of real enlightenment 
and civilization. We are simply recovering 
what Jesus taught.”(l) 

Muhammadanism, it must be unwillingly 
and yet regretfully confessed, is inimical to 
the world-old religion of fire-worship (the 
Sanatana Dharma). It expressly formulates 
a text prohibiting the worship of the sun, and 
consequently, of the fire: “ Bend not in 
adoration to the sun or the moon, but bend 
in adoration before God who created them 
both, if ye would serve Him.”(2) 

.. (1) See Buchanan’s Primitive Christianity; Vol. 1, Preface, 

p. 11. 

(2) Koran: Surah 41, verse 37. 
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Muhammad admitted the existence of the 
celestial host — angels and spirits — but main- 
tained that they were not worthy of worship 
by man. This was a glaring inconsistency (1) 
in him; for he himself acknowledged that all 
his enlightenment and prophetism were 
entirely- due to his constant communications 
with the telestial beings and the spirits of the 
prophets of old, who gave him revelations 
in dream. (2) He has also declared that 
the language of the Koran is itself an evi- 
dence that it was not his composition, illiterate 
as he was, but the book of (iod, inspired within 
him by the angel Gabriel, and he upheld the 
sacredness of the book on that authority. (3) 
Moreover, he has laid down that Islam 
consists in three things, viz., faith in the 
Prophet, pray ers to God , a nd rev erence to 

(1) vSome say tliat the fad is otherwise. 'J'liere was no 
inconsistency in Muhammad. The Koran underwent several 
changes at the hands of his early successors to suit the exigencies 
of the .time. There is a con.siderahle difference between 
Muhammad and the modern Muhammadans. The two differing 
sects of Shiahs and Sunnis j)artly point to this fact. Muhammad 
had the whole iof his Koran by heart, fie never allowed his 
Koran to be written down as long as he was alive. It was 
committed to memory hy reciters until put into writing by Zaid 
under the command of Abu Bakr. the successor of Muhammad. 
It is now known, too, that the original Koran and all its cfipies 
have been burnt and that the Koran which is now in vogue is 
not even the Koran of Abu Bakr. {Cf, Smith: Cyclop(edia of 
Names, s. v. Koran). 

(2) Muhammad's pro])hetic career really liegiiis with his 
vision or dream of the miraculous ride, on the winged horse 
Borak, to Jerusalem, where he was received by the prophets, and 
thence ascended to heaven. 

(3) -C/. Surah 53, verse 1; Surah 42, verse 52; Surah 2, 
verse 91. He has offered the challenge: “If any one doubts that 
the Koran is a product of inspiration let him bring a Surah like 
it." (Koran: Surah 10, verse 39). 
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His Angels. Muhammad spoke of man’s 
promotion, according to his merit, to the 
sphere of the Angels in Paradise; and he died 
speaking of “ pardon and Paradise All this, 
surely, is paying homage to the Angels as 
beings superior to man in the scale of evolu- 
tion, and therefore worshipable to him.(l) 
And thus it is, that in spite of his command not 
to worship the gods, there is a considerable 
number of his followers who have established 
mystical schools of their own and worship 
the higher beings and ignite the sacred 
lamp (the Chirak) at the graves of their 
saints, (2) For Muhammad himself has de- 
clared the existence of a relation between the 
spiritual beings and fire: “And the ‘jinn’ 
had We [God] created before of subtle 
fire.”(3) 

The Koran was to uplift a ruder type at 
men. Muhammad himself is said to have| 
declared that the Revelation of the Koran 


(1) The Ara])ic term “ Malckh ” for Angel eviderftly aims 
to give expression to this fact; for Malekh means a lord haying 
power to award punishment and reward. The argument that 
the Angels, being messengers of (lod to man, are like letter- 
hearers between two parties and therefore inferior in rank to 
both parties, is not correct; for the power to approach God is 
a different tiling altogether. The class who possess this power 
mu^^t be given superiority to the class who do not possess such 
power. In Islam, Angels converse with God and are, therefore, 
superior to man. (Koran : Surah TI, 28 ff.) . 

(2) “ 'Phe devas or gods of the different heavens are of 
the same class with angels and saints.’' (Prinsep: Tibet, Tartary 
and Mongolia, p. 140). 

(3) Koran: Surah XV, 27. The Jinns of Islam are evil 
spirits invoked by oblations of lard or grease (and not of butter) 
to the Fire. They answer to Yakshinis (Jaks) of Hindu Magic. 
The word ‘ Genii ’ meaning ghosts comes from the Arabic ' jinn.’ 
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was intended for the good of the country and 
the age to which it was delivered ;(1) and to 
have given a promise that a restorer will be 
sent hereafter who will revise the Book, or, at 
least, give a new explanation to it. such as 
would be acceptable for all ages to come. 

That it did immense good to the Arabs of 
those days, a nation of inferior type of mind 
and low ideas, given to idolatry and sacrific- 
ing their own children with their own hands, 
is a fact which it is useless to controvert. 
“ It is said that Omar, the fierce apostle of 
Islam, shed but one tear in his life, and that 
was when he remembered how, in the Days 
of Darkness, his child had beat the dust off 
his beard with her little hand as he was laying 

her in the grave. Instead of repining 

^'-.that M^ahomet did no more, we have reason 
.iltcij be astonished that he did so much.”(2) 

^ Muhammad’s claim to be regarded as a 
Prophet cannot be disputed. Nay, more than 
th^t, the spirit of the phase now dawning 
upon' the world would announce him to be 
the Prophet of the day, who came in long 
advance of it. The true principle of Socialism 
was first enunciated by him for all times to 
come; “ Kill not your children, for them will 
we provide.” (3) This was the spirit of 
Islam which, appealing to a natural mercy, 

(1) Cf. Winwoocl Reade: The Martyedom of Man, p. 268. 

See also the preface to the Hindi Quran liy Kaghunath Misra, 
p. 2. * 

(2) Winwood Reade: Loc. cit. . . 

(3) Koran: Surah 17, verse 3. Cf. Amir Ah; the Spirit 
of Islam. The Arabs of those days were a poor people; and 
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placed the burden of the children of one upon 
the shoulders of all. It created a formidable 
brotherhood and unity among its follow- 
ers, — a redoubtable Bolshevism, — which 
not only provided for the chidren of the soil, 
but made the less united children of foreign 
soils subservient to its interest, and which 
propagated a religion carrying an error on 
the face of it which otherwise would have 
proved fatal to the cause of that religion 
itself. 

.Something of metaphysics also can be 
gleaned from the Koran similar to those of 
the Vedas and the Bible. Times without 
number the Koran says that God is the 
Knower, the All-knowing, Who witnesseth all 
things,(l) whether true or false, hidden or 
manifest. (2) He has created the universe, 
and He is “ the Skilful Creator.”(3) “His 
command when He willeth aught, is but to say 
to it. Be, and It is.”(4) Before the creation 
there was nothing but God alone.(5) From 
Him proceeded the creation and unto Hifli shall 
it return. (6) And as He made the first crea- 


when they could not maintain their children, they used to bury 
them alive in their infancy. Muhammad’s prohibition caused the 
nation to swell beyond the means of subsistence and consequently 
made them invade and settle in foreign lands. 

(1) Koran: 12-34; 24-18; 4-37, etc. 

(2) Koran: 21-110; 90-10; 2-31, etc. 

(3) and (4) Koran: 36-81, 82. C/. Satapatha Brahmana: 

4-1-4-1: — “Whatever he wills as ‘let it be,’ of that he is the 
creator” (r/.*Geldner, Vedic Studies i. 267). C/. also Bible: 

“ God said: let there be, and there was ” (Genesis). 

(5) Koran: 6-101. 

(6) Koran: 35-4; 43-13, etc. 
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tion, so will He bring it forth again,(l) God 
is Knowing, Powerful; He is the Mighty, the 
Wise. (2) 

The logical outcome of this philosophy 
is that the creation is of the same substance 
with God; that God is consciousness with the 
will, and that He wills the creation through a 
fiat (Be) and brings it out in His consciousness 
(It is); so that what was hidden becomes 
manifest. (v3) And this leads us straight to the 
verge of the Vedic doctrine of Maya.(4) And 
rightly, indeed, should the Vedas be honoured 
by all the followers of the great Prophet of 
Islam who said: “The ink of the scholar 
is more holy than the blood of the martyr ”.(5) 

The Prophet of Islam further allied him- 
self with the Vedas in agreeing with the 


(1) Koran: 21-104; 2-26, etc. 

(2) Koran: 16-61, 72, etc. 

(3) Koran : 57-3 ; “ I le is tlie lirst and tlie last ; the exterioi 
and the interior; and He knoweth all things.” 

(4) Cf. ” The world is a magician greater than Harut and 
Marut and* you should avoid il.^’ vSayings of Muhammad (edited 
by Dr. Abdulla Suhrawardy), § 124. 

(5) Sayings of Muhammad: §436 (of Dr. A. Suhrawardy 's 
edition). The “Crescent with the Star’’ as the ensign of Islam 
answer.s to the “ Chandra with the Vindu ” (the ()m) as the 
symbol of the Vedas, — in appearance at least, if not in origin 
and significance. Though Islam has played the part of an enemy 
to Hinduism, yet the charges brought against it of liaving 
destroyed the ancient literature and sciences of India cannot stand 
the critical test. For the records of the Buddhists, as also those 
of the Greeks under Alexander, which date long before the advent 
of Islam, do not give any evidence of the existence of the higher 
sciences in India. From researches impartially conducted, it 
would appear that the destructive wars of the Mahabharata are 
solely responsible for the irreparable loss of the ancient arts and 
sciences of India, traces of which are found in the surviving 
Vedic literature. 
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teaching- of the present Upanishad that neither 
action by itself nor knowledge by itself can 
procure for man the desired perfection, but a 
harmonious combination of both is the only 
way to that. The philosophy of Islam has 
been summed up thus by one of its ablest 
interpreters: — “ It is clear that man by mere 
knowledge without practice reaches not the 
height of that perfection: indeed we are told 
as much by the prophetical tradition that 
‘ Knowledge without practice is a burden, 
and practice without knowledge a mischief.’ 
The Prophet of Islam prays to God to save 
him from knowledge without practice when 
he says, ‘ Deliver me, O God, from knowledge 
that availeth not ’ ”( 1 ) And precisely like the 
philosophers of the Upanishads, the prophet 
of Islam holds that true knowledge is know- 
ledge of the purposes and goal of human life, 
and that there is a limit to human thought 
which forbids the pushing of questionings 
about Spiritual things too far. He expressly 
says that his Koran does not deal with “ Ruh” 
or the Spirit and higher knowledge : “ And they 
will ask thee of the Spirit (Ruh). Say : The 
Spirit proceedeth at my Lord’s command, but 
of knowledge only a little to you is given.”(2) 

(1) The Akhlak-i-Jalaly or the Practical Philosophy of the 
Muhammadan People, by Fakir Jany Muhammad Asaad;—- 
(p. 23-24 of Thompson’s Translation). Cf, Mantras IX to Xi 
of the present (Isavdsya) Upanishad. 

(2) Koran: Surah 17, verse 87, Cf. Brihadaranyaka Upa- 
nishad, 3-6-1 ; — “ Push not thy questionings too far about the 
Supreme Spirit lest thyjiead get into trouble.” The same is the 
meaning of the Forbidden ” Tree of Knowledge ” in the Bible 
(Genesis) . 
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In fact, in the main principles of Reli- 
gion, — viz., the faith in the existence of God, 
the triumph of Righteousness, and the immor- 
tality of the Soul, — there is nothing conflict- 
ing between the teachings of the Vedas and 
the Koran. The Vedas, like the Koran, do 
not countenance idolatry, which seems to have 
sprung up in Hinduism at a later date.(l) 
Both are equally religions of man’s evolution 
into a higher class of beings. The war 
between Hinduism and Islam rages around 
the cow as the central point. The Hindus 
maintain that the cow must not be slaughtered, 
she being the supplier of (ihrita for worship 
of the god§, by means of which man 
is to attain the higher stage of evolution. The 
Muhammadans, on the contrary, hold that 
the worship of gods is not at all necessary to 
man for his uplift and that, therefore, the cow 
may be slaughtered for food to man. A 
legion of arguments are put forth by the 
Hindus to prove that the original faith of 
Islam as propounded by Muhammad, does 
not .favour the killing of cows; while, on the 
other hand, the Muhammadans refute those 
arguments one by one according to reasons 
of their own. (2) 

(1) Marco Polo in his 'IVavels (Book 3, ch. 15) .speaks 
of the origin of idolatry from Buddhism. Tlic Islamic terms 
“Boot” for idol, and “ Boot-kadoh ” (Pagoda) for Buddhist 
Temple, are probably derived from Boot, the Muhammadan name 
of Buddha. {See Prin.sep’s Antiquities: p. 229 of Vol. 2). 

(2) The Qatl-Baqr or Bakr-Id (i.e., the feast of the cow) 
is .supposed by some to have had its origin not in the Koran but 
from Abu Bakr. Had Arabia been a land of cows, Muhammad, 
who observed distinction among animals and made the boar a 
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The fact is that, on theoretical grounds, 
the slaughter of the cow cannot be opposed 
with much reason. Granting that the animal 
is useful to man and sacred to the gods, it 
might still be argued that keeping a plenty 
of live-stock to supply milk for man and 
Ghrita for gods, the surplus can be slaughtered 
for human consumption in conformity with 
the rules of religion. The weak point here 
is on the side of the Hindus. For, if religious 
slaughter (e.g., the sacrifice of animals before 
the altar in Yajna) can send the soul of the 
victim to heaven, — even if the victim is man 
himself, as it is held by Hindus, — then there 
is no gainsaying the fact that the same treat- 

haram (i.e., iiieligilile for food) l)ecause it was of service to 
society as the scavenger of the land, would never have allowed 
the bovine race to be made a halal (i.e., eligible for food), 
seeing that the bovine race is infinitely more serviceable to 
humanity than the boar. 

The Antagonism between Hindus and Muhammadans is more 
of a social and political nature than of religious. The question 
of cow-killing between them is only a determined warfare on 
both .sides. Previous to the advent of Islam, Hindus tolerated 
cow-killing by the aboriginal tribes of India; and even now they 
have no objection to some of the low-caste Hindus (e^g., the 
Chamdrs) taking beef for their food. As regards the relation of 
the cow to the Devas, the Tantras of the Hindus give directions 
to the effect that some classes of the gods (e.g., the Kinnaras) 
should be invoked with the offering of beef to them. The 
Muhammadans, on the other hand, are enjoined to sacrifice the 
ctimel as a specialty and not the cow ; but they insist on cow-killing, 
apparently on grounds of economy but really to keep up their 
animosity with the Hindus. One fact places the unreasonable- 
ness of the Muhammadans in a striking light. They are riiortally 
opposed to cow- worship, idolatry and religious processions ot 
the Hindus ; but they have never yet objected to that most unholy 
Holi Festival ” of the Hindus, which is accompanied with pro- 
cessions and revelries about which the less said the better, — 
which has no authority in the SWftstras but is a legacy of the 
Sliishnadevas : which, in short, does disgrace to the race of man. 
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merit will send the cow’s soul also to heaven. 
The Rishis of the Vedas foresaw this point, 
and they have, therefore, given no reason for 
making the rule absolute that not a single 
cow should be killed by man. It is easy to 
see that if occasional exceptions are allowed, 
such as are claimed by the supporters of the 
spurious institution of Gomedha (or cow- 
sacrifice) among the Hindus, — the whole 
bovine race may, in course of time, be brought 
to the verge of extinction; while, if no 
exception is allowed, the land will be so full 
of cows, that because of the abundance of 
milk and butter, Ghrita will be given to the 
fire without stint; and the path to heaven will 
thus evolve of itself,(l) 

But coming down to practical grounds, 
an effective opposition to cow-killing can be 
offered by openly demonstrating the powers 
of the Sacred Fire. If the burning of cow’s 
butter puts the Devas into visible touch with 
man, then the opponents, although indignant, 
will be obliged to yield; and then, by that 
curious freak of the human mind by which 
the means becomes the end, cow-worship 
will become the rule even in preference to 
Deva-worship for which it was ^^originally 
intended. (2) 


( 1) The Hindus, to their credit, have outcasted the followers 
of the Doctrine of Gomedha, and have, up to the present day, 
religiously observed the Vedic injunction on this point. 

(2) Everywhere institutions lose their r)riginal strength : 
the means becoming the substitutes for the ends. Against such 
a decadence it is incumbent to fight positively. (Cf. Orage’s 
Nietzsche, p. 164). This gives to Islam its raison d'Hre in the 

15 
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It must, however, be admitted that apart 
* from its connection with the invocation of 
Devas, cow-worship by itself has no special 
value. Milk and milk-products can be got 
from animals other than the cow, and often 
it is found that these are more beneficial to 
man than cow-products. Nor are pure cow- 
worshippers in any way better, more moral 
or religious, or more prosperous or God- 
favoured than cow-killers. The Hindus 
should first reform themselves; in the wake 
of that reformation will follow the reforma- 
tion of other nations as well. This is the 
real meaning of the prophecy, current among 
the Hindus, of the Coming Teacher, or the 
Future Incarnation of the Kalki Avatara, who 
will establish religion by destroying all irreli- 
gion.(l) 

evolution of the Universal Religion. For Islam has done some 
good to the cause of the Universal Religion by pointing out that 
not the preservation of the cow but the preservation of the Sacred 
Fire is the end in view. 

(1) The attempts of the Hindus to establish a Hindu- 
Moslem unity are prompted by motives of weakness and fear, 
and not by those of religion and love. This is due to the 
ineffaceable menxiries of past violence and outrages committed 
by the Moslems on the life, property, religion, and, particularly, 
on the chastity of the females of the Hindus. If the Hindus 
are sincere, then they should begin by first admitting into Hindu- 
ism the Buddhists, Jains, and others who are really Hindus 
bu| have been excommunicated by the more powerful orthodox 
class. Compared with these “ outcasteds,'’ Moslems are aliens 
and antipathists who cannot be incorporated in Hinduism 
without virtually destroying that religion itself. 

Islam seems to have had its days. Whatever is done in 
concert with the Moslems seems to be doomed to failure. Wit- 
ness the German War and the Gandhi Movement, both of which 
took the way to failure as soon as they allied themselves with 
the Moslems. The lust and the blood-thirstiness which mark the 
last days of the tyrant and hasten his ruination, are now showing 
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The true solution of the whole difficulty 
is in the removal of animal-sacrifice from the 
domain of pure religion.(l) Forcibly slay- 
ing a living creature is shocking to the religi- 
ous sentiment in man. If sacrifice sends the 
soul of the victim to heaven, as its advocates 
say, then Angels should be visibly present in 
the scene to take the soul with them and the 
victims should be willing to be sacrificed. (2) 
It seems that animal-sacrifice in connection 
with the rites of the Sacred Fire (Yajna) was 
not originally in the Vedas, but was inter- 
polated into them at some subsequent period 
of time. (3) The Mahabharata speaks of the 

themselves in some of the Islamic races. All this is clue not to 
the Religion of Islam, which, like all true religions, originated in 
man’s communication with Angels, hut is due to the fact thac 
designing peoples, from the lowest strata of other nationalities, 
arc taking advantage of Islam's liberality to accjuire faction-leader- 
ship by becoming converted to it. If this objectionable feature 
in it be corrected, Islam will ai)pear in its original purity. 

(1) Wild beasts are bunted down and murderous villains arc 
hanged to death ; and these acts are done for cogent reasons with- 
out any show of religiousness in them. So also .should those who 
think that meat-food is necessary for the jiroper preservation of 
the human race, make animal-slaughter a charge on their reason 
and not on their religion. 

(2) Cf, Mahabharata: Drona])arva, 67-4. Cf. also the 
story of Abraham’s offering of his son ( Isaac, according to Jews, or 
Ismail according to Muslims) as sacrifice to God, where it is told 
that there was an audible voice from heaven demanding the sacrifice 
and that the victim was willing to be sacrificed. This cannot, 
therefore, serve as a precedent for cases in which the victim is 
forcibly slaughtered against its will and no ‘ voice from heaven ’ 
demands the sacrifice. 

(3) Kaegi: Rig Veda (p. 133). There is no sincerity of 
faith among Hindus. They .practise stealthily what they de- 
nounce openly. Their sectarian w^ars are greater than their wars 
with Moslems. Some of them hold that cozv cannot be killed al- 
thoufjh she he goring a man to death; others aver that the Hindus 
discontinued cow-kUling as an antagonistic measure ^ against the 
Moslem invaders. Some advocate idolatry; others yield to them 
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interpolation in the following way. “ It has 
been laid down in the Vedas that one should 
worship the Sacred Fire with oifering of seeds 
(cereals, pulses, etc.). In the Vedic langu- 
age a name for seed is ‘ aja ’. The he-goat, 
also, is called ‘aja’.(l) Herein is the root 
of the confusion which has led to the offering 
of he-goats and other animals as sacrifice 
in Yajna. The he-goat, therefore, should 
never he sacrificed in connection with 

though ashamed of it. All of them admit that the Vedas are their 
true religion, and yet none would give up the legends which they 
propagate and the shams which they carry on in the name of 
Religion through the proxy of their accredited religious agents , — 
their mercenary and corrupt priestcraft. They even assert that 
these shams are Vedic in their origin; but they neither read the 
Vedas nor allow others to read them. They are also clever in 
their own way, and pretend that those portions of the Vedas which 
.support their views are now lost, 'fhe want of sincerity in 
the Mindus is best proved by the fact that they do not scruple to 
make interpolations in the sacred bfxiks in order to support their 
own views. Not only the Purans but even the Vedas show un- 
mistakable jiroofs of interpolations. With this may be contrasted 
‘‘ the wonderful ]nirity of the text of the Quran, — the almost in- 
credible purity uf text, in a book so widely .scattered over tlie 
world, and continually copied by people of different tongues and 
lands.” (Wherry: Commentary on the Quran, Vol. 3, p. 164). 
” 'rhere is probably in the world no other work which has 
remained for twelve centuries with so pure a text.” There is but 
ONK Koran for all Muslims throughout the world. (Muir: Life 
of Mohammad, Intro., chaj). 1). Similar remarks apply to the 
Muhammadan Mosques all of which have ])reserved their old 
Arabesc|ue style and their “ inherent sanctity ” up to the present 
dc'iy. (See Bosvvorth vSmith : Mohammed and Mohammedanism, 
]>. 223 and seq.). No Bacchanalian i.sm or flirtation can ever take 
])lace in a Mohammadan Mo.sque, although such things are not 
uncommon in the Temples and Giurches of most other religions. 

(1) I'he word ” aja ” literally means “ not born.” Applied 
to the seed, it means that — of the seed and the tree — the seed is not 
born of the tree, but the tree is born of the seed; i.e., that the 
seed is the first thing. Applied to the he-goat, it means that the 
hc-goat is not born with the lustfulness which he shows later, 
i.e., that the total change in his nature comes all on a sudden. 
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Yajna. That cannot be called a religion at 
all which demands the slaying of animaf 

lives.”(l) 

The reformation of Hinduism, which 
abolishes sacrifices but retains the Sacred 
Fire and re-establishes it on the altar, would 
be the true reformation of that religion. 

Now, the objection may be raised, why 
worship the Sacred Fire and with it the host 
of innumerable gods, and why not rather 
take refuge in the one Supreme God? The 
only answer to it is that in the worship of the 
gods is the real worship of God exactly 
as it has been ruled by Himself. The 
direct worship of God as the Supreme Soul, 
the Brahma, is not a possibility. For, wor- 
ship requires a distinction between the wor- 
shipper and the object of his worship. Such 
distinction is absurd for the Supreme Soul, 
which pervades and exists indistinguishably 
in everything, even in the worshipper’s own 
soul. Hence a medium of worship is required, 
and the host of gods is the proper medium. (2) 

As man, who is higher in the scale of 
evolution than the lower animals, has power 
over their welfare; so the gods, who are higher 
than man, have power over his welfare too. (3) 
And man must pay his homage to the gods and 

(1) Mahabh^rata: Santiparva, ch. 338. 

(2) It is said that even the gods (Devas) have not reached 
God ; so He must be by a long way far off to man. Verily 
Thou art a God that hidest Thyself,” — .so saith the ancient pro- 
verb. 

(3) The existence of two physicians among the gods, viz., 
the twin Aswinikumaras, proves that the gods also are subject to 
diseases. But still their superiority to man cannot be denied. 
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propitiate them so that they may use their 
power benignly to him. This being in the 
nature of things as originally ordered by God, 
the worship of the gods by man must there- 
fore be considered as the will of God, by sub- 
mitting to which it becomes the worship of 
God Himself. And there are these texts: 
“ This Supreme Soul is that which is really 
worshipped in the incantations to the gods, 
in the Fire sacred to them and in the vows 
offered to them.”(l ) Tt is this Supreme 
Soul which the Brahmans (devotees) seek to 
know by the Vedic Mantras, l)y the Sacred 
Fire, by self-sacrifice, by acts of devotion, 
and by prolonged fasts. ”(2) “Of old the 
Creator created men with the institution of 
the Sacred Fire connecting them with their 
next higher, the gods.”(3) “ He who resigns 

himself unto Me (the God-head) ascends to 
the sphere of the gods.’' (4) “ By doing his 

duty as ordained in the law of the all-pervad- 
ing Creator, one does, in fact, worship the 
Creator Himself, and attain the same 
result.”(5) 

The Vedas know of the existence of gods. 
According to modern scientific Philosophy, 
n,ian is the highest product of evolution; the 
next higher stage is yet to evolve. Accord- 
ing to the Vedic religious Philosophy, the 


(1) Aitareya, Aranyaka: 3-2-3-12. 

(2) Brihacidranyaka Upan. : 4-4-22. 

(3) Gita: 3 (10 to 12). 

(4) Taittiriya Brahmana: 2-8-8-1. See explanation in 
Anandajfiri’;? Commentary to Satasloki of Sankaracharya verse 19. 

(5) , Gita: 18-46. 



AND COMPARATIVE THEOLOGY. 


231 


stage next higher to that of man is already 
existing, and that is the stage in which the 
gods are.(l) 

It should be noted here that the gods of 
the Vedas are not merely symbolical names 
for the phenomena of matter or mind, or alle- 
gorical representations of the forces of nature 
at play, but real beings, as real as men are, or 
even more real than they. (2) The Vedas, even 
the Aranyakas and the Upanishads, speak of 
different classes among the gods, — of their 
higher and lower grades. Witness the 
following texts; “A hundred times of the 
happiness of man is the happiness of a god of 
the Gandharva class; a hundred times of that 
again, is the happiness of a god of those 
among the Pitri class who will never have a 
fall; a hundred times of that again is the 
happiness of a god of the Ajanaja class; a 
hundred times of that again is the happiness 
of a god of the Karmadeva class; a hundred 
times of that again is the happiness of a god 
of the Deva class; a hundred times of that 
again is the happiness of Indra, the chief of 
the gods ; a hundred times of that again is the 
happiness of Brihaspati, the teacher of the 
gods; a hundred times of that again is the 


(1) The Devas (gods) are higher than man inasmuch as 
they have realised the ambition of man, viz., the bringing the 
body under the sway of the mind. (C/. Mahal )harata : Bana- 
parva, 261-13). 

(2) The Movement known as the Arya Samaja, maintains 

the former view of the gods; hence it is not a revival of the 
Original Religion of the Vedas, and it is, therefore, ju.stly ignored 
by the Hindus. ♦ 
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happiness of a god of the Prajapati class 
dwelling in the sphere of Brahnia.(l) 

The same idea prevails in all the older 
religions, especially in the Hebrew system, in 
which there are two great divisions of gods, 
the Greater Assembly and the Lesser, contain- 
ing a variety of other sub-divisions. (2) The 
gods are called the “ upper family ” or celes- 
tial tribunal with reference to man and the 
animals who constitute the lower or earthly 
family. (3) The gods or the hosts of celestial 
beings have power over men to make them 
happy or unhappy according to their good or 
evil acts, and this power is delegated to them 
by God Himself, who is called in the Bible'as 
“the Lord of hosts.”(4) “The Holy One; 
blessed is He, does nothing without consult- 
ing the familia superna, for it is said:(5) 
‘ This matter is by the decree of the watchers, 
and the demand by the word of the holy 
ones ’ ”.(6) “And this is the decree of- the 

• (1) Krishna Yajnr Veda 'faittiriya Aranyaka: — Taittiriya 

Upan. 2-8. Cf. Rr. Ar. Up. 4-3-33. Cf. the Vedic and Piiranic 
texts quoted by Sankarananda in bis Commentary on Gita 2-12: 
“ Devas, Gaiidharvas, Pitris, Danavas, Yaksas, Raksasas, Kin- 
naras.” Of the.se the Devas alone are the subject matter of the 
Vedas. The Rig Veda speaks of several “ ganas ” or classes of 
Devas, e.g., the ‘ ganas ' of Indra, V^yu, Brihaspati, Mitra, Agni, 
Pn.s^, Rhaga, Aditya, Marut. — (Rig Veda: 1-14-3). Some of 
these ‘ Deva-ganas ’ are accompanied by Devis or goddesses. — 
(Rig Veda: 1-14-7) ; others are seen as seated on ‘ Whanas' or 
carriers, e.g., lion; bull, swan, etc. — (Rig Veda: 1-3-6). 
Cf. also Buddha’.s declaration of the existence of higher 
and lower spirits (or gods) ; — Buddhist Suttas, p. 89; p. 154. 

(2) Kabbala Denudata: Vol. 2 of the Frankfort Edition of 
1684, the Book of Sohar: Idra Rabba or synod major; and Idra 
Suta or synod minor. 

(3) Bible: Ephesians, 3-15. (5) Bible: Daniel, 4-17. 

(4) jpCf. Bible: Zachariah 8. (6) Sanhedrin, 38b. 
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Most High which is come upon my lord the 
king: That they shall drive thee from men, 
and thy dwelling shall be with the beasts of 
the field, and they shall make thee to eat grass 
as oxen, and they shall wet thee with the dew 
of heaven, and seven times shall pass over 
thee, till thou know that the Most High ruleth 
in the kingdom of men.”( 1 ) “ With what 

measure a man measures, they (the gods) 
measure to him.”(2) There is a remarkable 
passage in the Bible which, while showing 
aversion to idol-worship, impliedly says that 
by the worship of the gods, the All-TIigh (jod 
Himself is worshipped: “ And there ye shall 
serve gods, the work of men’s hands. But if 
from thente thou shalt seek the Lord thy God, 
thou shalt find Him, if thou seek Him with 
all thy heart and with all thy soul.”(3) Thus 
it is clear that the older Hebrew Religion knew 
of the existence of gods as the beings imme- 
diately superior to men, to whose sphere man 
must first ascend in order to olUain further 
elevation. The Hallowed Fire of this religion 
is, therefore, closely analogous to the Sacred 
Fire of the Vedas. 

Although the Bible .says that God created 
man in His own image, (4) yet it does not 

(1) ~Tlii^~Drniel, 4-24, 25 and 32. They the gods. 
Cf. the vi.sion of Daniel in which he .saw “ one like the son of 
man came with the clouds of heaven, and came to the Ancient of 
days, and they (the gods standing before the .^ncient of days) 
brought him near before Him.” Daniel : 7-13. 

(2) A common saying in the Talmud. 

(3) Bible: Deuteronomy, 4-28, 29. Cf. “All people will 
walk everyone in the name of his god.” Bible: Micah 4-5 

(4) Bible: Genesis, 1-27. 
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mean that man is superior to the angels. On 
the contrary, it has been said in the Bible that 
man was created “ a little lower than the 
angels ;”(1) and that so long as he was man, 
he was under God’s command not to aspire 
to the knowledge which the gods possess. (2) 
Man’s disobedience to this Divine command- 
ment was the cause of his Fall. Before the 
Fall he could converse with the celestial 
beings directly, but after the Fall his 
communion with them must be through the 
Hallowed Fire which was revealed to Moses. 
The Bible speaks of an expected restorer 
(Messiah) who will come to establish the 
Kingdom of God upon Earth, and then will 
man be again able to hold commune with not 
only the angels but God Himself directly. 
Joshua of Nazareth (Jesus Christ) was 
imbued with the idea that he was the promised 
Messiah come to rescue mankind and that 
the Kingdom of God has also come upon the 
Earth with him. (3) He therefore proclaim- 
ed to the world that man could directly 
commune with God and that angels were not 
needed as internunciary. On another hand, 
Muhammad of the Koreish tribe claimed to 
hjmself the said Messiaship, and likewise 
proclaimed that man should seek for God 

(1) Bible: Psalms, 8-5. 

(2) Bible: Genesis 3-5. \yith (his teaching compare the 
Koran: Surah 17, verse 87; and the Brihadaranyaka Upanishad: 
3-6-1 (the last portion). 

(3) See Winwood Reader The Martyrdom of Man, p. 222; 
and cf. Christ\s own claim to Messiahship in his declaration 
before the disciples of John the Baptist. (Bible: Matthew, 11-2 
to 11), 
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directly and that angels would in that case 
minister to him of their own accord. Both 
Christ and Muhammad regarded the angels 
as beings superior to man: and both, according 
to their own sayings, are awaiting another 
expected restorer v\dio will revise their 
teachings.(l) 

As has been noticed before, the Religion 
of the Hebrews believes in man’s talking or 
directly communing with God Himself. (2) 
It was God Himself, and not any of His 
angels, who is said to have spoken to Moses 
out of the midst of Fire.(3) The verdict of 
all other religions would be that it was not 
the voice of God Himself but was the voice of 
some of His angels that spoke to Moses out 
of the midst of Fire. Moses made the 
mistake of supposing an angel’s voice to be 
the voice of God Himself, even as Zoroaster 
made a similar mistake in another time and 
in another land. For it is said in the Parsi 
Scriptures that “Vohu Manah, aided by 
Sraosha, the divine messenger, reveals the 
sacred word of Ahura Mazda into Spitama 
Zarathustra, and the prophet, who at last has 
had the spiritual vision of Ahura Mazda, says 
that he has beheld Him in his eye.” (4) 

The Zoroastrian theology, too, knows of 
a hierarchy of spirits standing as intermediary 

(1) Cf. Cl^^ist^s prophecy of the “Comforter'’ or Spirit 
of Truth in the Bihle. — (John: 15-26; 16-13 to 15). Cf. also 
the Sayings of Muhammad, edited by Dr. Suhrawardy. 

(2) Cf. the stories of Abraham and of Noah in the Bible. 

(3) Bible: Deuteronomy, 5-25. 

(4) Zand Avesta: Yasnas 31-8, 45-8; — (jiioted by Dhalla 
in his Zoroastrian Theology. 
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between man and the Creator. “ Ahura 
Mazda sits at the apex among the celestial 
beings of Garonmana.”(l) “When Zoro- 
aster’s spirit is ablaze with devotion, when the 
ardent longing for Ahura Mazda swallows 
up every other desire, Vohu Manah, the first 
in the spiritual hierarchy, comes to him, and 
the prophet is assured of his success, for it is 
through Vohu Manah that he can realize .his 
wish, and through Vohu Manah he can 
approach the Great Master,” (2) . 

Buddha, within the domain of the World- 
old religion, and Muhammad outside it, afford 
the best examples of the need of man to be 
guided by the gods in the achievement of great 
objects. On his way to Benares to proclaim 
his Reformation, Buddha was visited by his 
four guiding spirits to whom he confided his 
mission. (3) During his life-time, he fre- 
quently mentioned that he was paid visits 
by four of the higher celestial beings. (4) 
Once, seeing a number of spirits sporting 
in a wood-land, he predicted that the spot will 
grow up into a far-famed cityj a prediction 
which was fulfilled.(5) And at his Nirvana 
or passing away, he saw the spirits of ten 
world-systems, of both the higher and the 
lower kinds, assembled together to behold 


(1) Dhalla: Zoroastrian Theology, p. 19. 

(2) Zand Avesta: Yasna 28-2; Yasnas 43-11, 13. 

(3) Lalita Vistara: chapter 25. 

(4) Sjse infra. 

(5) Mahaparinirvana Sutra, ch. 1, § 26-28. 
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him. All this, undoubtedly, proves that 
Buddha had faith in the existence of spirits as 
beings superior to man and in the presence of 
spiritual influences in all the great concerns of 
human life.(l) 

The Hinayana School among the Bud- 
dhists, like the Ascetic (Sannyasi) School 
of the Hindus, holds that the Devas (gods) 
are not superior to man, — neither in know- 
ledge nor in competency to attain the final 
emancipation (Nirvana; mukti). This 
amounts to holding that a mind which is 
swayed by the body is less fettered than a . 
mind which has got the body under control. 
This view is not acceptable, all reasonable 
arguments being contrary to it. 

According to the Philosophy of Tslain, it 
is said, “ the best of men are superior to the 
best of angels. ”(2) But tlie Prophet of Islam 
himself held that the angels are superior to 
man, and that though God alone is the sole 
object of man’s devotions, yet the angels are 
also to be respected by man. Muhammad 
himself said that he received not only the 
Koran, but also God’s order to preach it among 
his tribe, from the angel Gabriel, who was his 
guiding spirit throughout life ■ (3) and he 
expressly declared, many a time and oft, that 

(1) Mahapan'nirvdna Sutra, ch. 5, § 

Buddhists “burn sandal wood at their devotions.” {Sep the 
A1 Rayan, a commentary to the Koran, p. 366) . This would show 
that they never entirely forsook the Vedic rites of the .Sacred Fire. 

(2) The Akhlak-i-Jalaly p. 18 of Thompson’s T ranslation. 

(3) Cf. the Koran : Surah 2-91 ; Surah 42-52; Surah 53-1 ; 
and in numerous other places. 
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God rules the destiny of man through the 
agency of the angels. “ Praise be to God, 
Maker of the Heavens and of the Earth! Who 
employeth the angels as envoys; He addeth 
to his creature what He will!”(l) “Each 
hath a succession of angels before him and 
behind him, who watch over him by God’s 
behest.” (2) “ By His own behest will He 

cause the angels to descend with the spirit on 
whom He pleaseth among His servants.” (3) 
“ Or, He sendeth a messenger to reveal, by 
His permission, what He will.” (4) 

Thus the most heterodox of the opponents 
of the World-old Religion of the Vedas being 
one with it in his opinion of the relation of man 
to the gods, the worship of the gods, or more 
properly, of the One God through the many 
gods, is established for the human race for all 
times to come. (5) Therefore the World-old 
Religion is also the world’s eternal and ever- 
lasting religion. 

A second objection to the worship of the 
Sacred Fire and, through it, of the host of 
gods, is that fire-worship in some form or 
other always prevails among the savage tribes 
of the world. The aboriginal wild tribes of 
all countries that still survive do, indeed, wor- 

(1) Koran: 35-1. 

(2) Koran: 13-12. The old Shemitic faith in the existence 
of higher and lower grades among the angels was rehearsed by 
Muhammad as part of his own faith also. 

(3) Koran: 16-2. 

(4) Koran; 42-51. 

(5) The secession known as the Brahma Samaj, which dis- 
penses with the gods, is now showing a tendency to reversion into 
the original Hinduism. 
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ship the deity in the sun or in the fire,(l) and 
their ideas of re-birth, of heaven and of the 
celestial beings all centre around this worship. 
This argues, it is supposed, that fire-worship 
was a discovery and practice of savages which 
should be discontinued by civilized peoples of 
the present times. 

The answer to this objection is that the 
savage tribes have not discovered fire-worship 
but learnt it from the Aryans, who were the 
forefathers of civilization and were most 
unlike the savages. The Aryans were the 
original discoverers of the mysteries of fire- 
worship; the savages only borrowed the 
Sacred Fire from them for their own 
worship. The best evidence of this fact is the 
custom which still prevails among the savages 
of having to obtain the fire, if extinguished, 
from some neighbouring tribe, instead of re- 
kindling it themselves. This custom, doubt- 
less, is the survival of the rule of the olden 
times when the savages had to go to their 
Aryan neighbours to obtain the .Sacred Fire, 
if extinguished, as they were ignorant of the 
means of re-kindling it. (2) Evidently, then, 
the kindling of the Sacred Fire by the process 
of “ Pramathana ”( 3 ) was confined to the 
Aryans, and the savages had to go to them in 
order to get the fire which they also chose to 


(1) See the works on primitive people and wild tribes, e.g., 
those of Rowney, Oppert, Ratzel, Duchaillu, Cook, Dr. Kane, 
Sir Walter Raleigh, etc., etc. Cf, Frazer'.s Golden Bough. 

(2) Cf. Taylor: Aryans, p. 313. 

(3) See supra. 
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worship in imitation of their Aryan brethren 
whom they regarded as their superiors. 

Yet again a third objection has to be 
answered. Granted that fire was discovered 
not by any savage tribe, but by the civilized 
Aryans, it is still contended that the primitive 
Aryan civilization must have been of a lower 
standard than the modern. “ For I doubt not 
through the ages one increasing purpose 
runs; and the thoughts of men are widened 
with the process of the suns.”(l) And there- 
fore, it is argued, the modern higher civiliza- 
tion must be allowed to supersede the primitive 
lower civilization. This being the case, 
philosophy and religion must give up their 
places to science and commerce; for thought 
was cruder in ancient times as embodied in 
Philosophy, and more cultured in modern 
days as embodied in Science. 

The answer to this question is that Science 
is still in its infancy, and that when it will 
reach maturity its interests will coincide with 
those of Philosophy. Even in the present 
times, those that are shallow in Science incline 
to Atheism, those that are deep in it come 
back to Religion (2). The great Sir Isaac 
Newton, that prince of scientists, claimed that 
his discovery of the law of gravitation was 
made in direct answer to prayer; and Lord 
Kelvin, without dispute the greatest scientist 


(1) Tennyson: Locksley Hall. 

(2) “ A little philosophy inclineth man’s mind to atheism, 
but- depth in philosophy bringeth men’s minds about to religion.*' 
(Bacon’s Essay on Atheism). 
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of the nineteenth century, says, as Kepler also 
had said before him, “ Every discovery I have 
made that has contributed to the benefit of 
man has been given me in answer to 
prayer. ”(1) One of the keenest students of 
Mysticism of our times says as follows: — 
“ The history of thought should warn us 
against concluding that because the scientific 
theory is the best that has yet been formulated, 
it is necessarily complete and final. * * The 
dreams of magic may one day be the waking 
realities of science.”(2) As Myers, Richet, 
Lodge and others have pointed out, a new 
view of human duty will emerge when these 
dreams are realized. (3) The refined sin- 
fulness of the modern scientific spirit, which 
holds man to be only an enlightened beast, 
and shows a growing progress of falsehoods 
and mutual suspiciousness, of secret murders 
and suicides, cannot be properly called a 
higher stage of civilization than those days of 
simplicity and mutual trust when men were 
truth-tellers by nature and knew not the art 
of fabricating falsehoods. (4) And as for the 
ultimate truth (the Godhead), it is always 
nearer to the simple, truthful mind than to th? 
artful. “ Thou art best known to the child- 
like, devoted, simple mind. To it Thou art the 
searcher of hearts, who seest its inmost 

(1) Cf. Price: Back to the Bible, p. 164. 

(2) Fra 2 er: Golden Boti^h. (Abridged Edition, pp. 712- 
713). 

(3) Richet: Psychical Research, p. 625. 

(4) Readers of Megasthenes and others, will remember 
that: in ancient times, the people of India used to sleep the whole 
night with all the doors and gates of their houses wide open. 
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depths.”(l) The truth was, therefore, better 
revealed to the artless forefathers than to 
their artful successors. Furthermore, lan- 
guage is the instrument of thought '(2) and, 
therefore, the more perfect and delicate the 
language is, the more accurate and subtle 
must also be the thought carried on in that 
language. In this point, the original lan- 
guages must be admitted on all hands to have 
been better and richer — more advanced, more 
learned, and more refined than the modern 
ones;(3) and, therefore, with a better instru- 
ment, thought was better worked out in those 
ancient times than in these modern days. 
And Sanskrit being, as its name indicates, the 
most refined language,(4) the Rishis of the 
Vedas must be admitted to have been the race 
of the greatest thinkers among men. Well 
has the Rig Veda, therefore, said: “ The newer 
Rishis must, of course, follow on the footsteps 
of the older, and worship the Sacred Fire 
which they discovered to be the path to all 
the higher mysteries that constitute reli- 
gion. ”(5) 

(1) Fichte: Popular Works, edited by Sir William Smith; 
— The Vocation of Man, Book 3, on Faith. 

(2) Aristotle (and all the schools of Logic and Rhetoric). 

< (3) This proves that of Sanskrit and Prakrit, the original 

language is the former and not the latter, as some have erroneously 
supposed from the names of the two. 

(4) Cf. Taylor’s appreciation of the Sanskrit Alphabet and 
Idiom: “The elaborate and beautiful alphabet employed in the 
ancient Indian records is unrivalled among the alphabets of 
the world for its scientific excellence, representing with absolute 
precision the graduated niceties of sound which Sanskrit Gram^ 
marians had discovered in that marvellous idiom.” (Taylor: The 
Alphabet: Vol. 2, p. 289). 

(5) Rig Veda, 1-1-2 and 10-14-15. 
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§ 2. Indian Asceticism. 

The most formidable enemy to the World- 
old Religion (Sanatana Dharma) of the Sac- 
red Fire, an enemy bred and fostered by itself 
in its own home, is Asceticism as represented 
by the sect of the Sannyasins of India, 

It is easy to see that the Sacred Fire as 
soon as it gives evidence of its wonderful 
powers, would induce people to pay enormous 
homages to it both in the form of devotion 
and in the form of gifts, and that the more 
crafty among them would not be tardy in 
seizing their opportunity to profit by the- 
credulity of the others, by inventing codes of 
elaborate rites and ceremonies with a view 
to extort money from their dupes at every 
step. It is equally easy to see that this over- 
growth of outward observances, prejudices 
and priest-craft will provoke a sturdy 
protest and reaction which will totally sweep 
away' the whole fabric and its foundation. 
This Spirit of Revolt develops itself into 
Asceticism, even as does the Spirit of Obe- 
dience develop itself into the World-old 
Religion. The World-old Religion (Brah- 
manism) is Deva-upasana, or the worship 
of the gods. Asceticism (Sannyasa) is Guru- 
upasana, or worship of the spiritual guides in 
the line of Asceticism. The ascetic Guru is 
greater than the gods, he being supposed to be 
the visible incarnation of Brahma, the Sup- 
reme Being.(l) 

(1) Slavish submission to the Gum was originally a leading 
feature of Asceticism, but has now infected the whole Hindu 
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Though the Indian ascetics have learnt 
-by experience the wholesome lesson of con- 
forming to the time-hallowed customs of the 
land, yet Asceticism betrays its revolting 
spirit in more ways than one. In the discard- 
ing of hair on the head (Shikha) and of the 
sacred thread around the breast (Yajno- 
pavita);(l) in the disregard for restrictions 
of food, caste, and moral laws; in the practice 
of disposing of the dead by burial and not by 
burning; in the mode of dressing the body 
without the Kachchha; in the hatred and 
contempt for womankind; in the renunciation 
of the gods; and in the abandonment of the 
worship of the Sacred Fire and the substitu- 
tion for it of the worship of the Phallus 
(Lingam); — in all these things Asceticism 
shows not only its departure from the usages 
of the Hindus, but its adoption of usages 
of nations antagonistic to Hindus. The 
philosophy of the ascetics, too, (i.e., the 
Vedanta), was a reaction against the 

Society. This Guruclom, together with the abject submission to 
Royalties taught by Islam, has completed the slavish mentality 
of Modern Indians. 

The Guru of the Ascetics is the same as the Superman of 
Nietzsche, with this difference that the Guru, having faith in 
God, becomes god-like himself; while the Superman, having no 
such faith, becomes like a Devil fresh from Hell, for whom, in 
Nietzsche’s own language, no restrait would be too severe. Doubt- 
less, the late German War has shown the failure of Nietzsche’s 
ideal of the Superman and the need of a better ideal. The term 
Mahipurusha for the Guru exactly means Super-man. 

(1) Cf. Brahmopanishad, 2. The Sacred thread was worn 
to distinguish the two classes of fire-worshippers, — the Deva- 
invokers wearing Yajnopavita (thread running towards right 
hand) and Pitri-invokers wearing Prachinavita (thread ninning 
towards left hand ). — See Kaucika Sutra, 1-11 and 12. 
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established cult: the very name of the School 
is an evidence of this. The school of 
Asceticism is called the “ Subsequent Settle- 
ment ” (Uttara-Mimansa) as opposed to the 
older school which is called the “ Previous 
Settlement ” (Purva-Miniansa). 

Though Indian Asceticism is taken for 
treatment here, because of its pronouncedly 
revolting character, yet it must not be 
supposed that this is the only system of 
Asceticism in the world. Asceticism exists 
in all Religions, and in all of them it appears 
as the revolting element. Just as Indian 
Asceticism was antagonistic to the Sacred 
Fire of the Vedas, so was Prophetism to the 
Hallowed Fire of Israel. It was for this 
reason perhaps, more than for the fear of 
foreign gods being introduced into the religion 
of Israel, that Moses gave the command for all 
future Prophets to be put to death (1), — a 
command which victimised even the sinless 
Jesus, who was hated without a cause; for he 
truly followed the older Hebrew Religion and 
had perfect faith in Paradise and the angels 
who dwell there, and in the resurrection of men 
and women after their death into the sphere 
of the angels. (2) 

The Indian Ascetics have always claim- 
ed that their system has sprung up from 
and is sanctioned by the Vedas themselves. 
They take the Aranyakas and Upanishads of 
the Vedic literature as their authority, and say 


(1) Bible: Deuteronomy, 13-5. 

(2) Bible: Matthew, 22-30; Luke, 23-43. 
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that those two terms themselves indicate that 
forest life and renunciation are required of all 
who would be initiated into their mysteries. 

No such thing. The term “ Upanishad ” 
literally means that which is affixed at the end; 
in other words, the Appendix to a book is 
called an Upanishad if the book belongs to the 
Vedas. ( 1 ) The term Aranyaka comes from 
the word Arani, the piece of dry wood from 
which the Sacred Fire is to be obtained by fric- 
tion; and means some portions of the Vedas 
intended for a certain class of Rishis, whose 
lives were devoted to the Arani-Pramathana 
business. (2) These Rishis chose to live the 
higher life and made their wives their 
companions in generating and worshipping 
the Sacred Fire — regarding the act of genera- 
ting offspring as a vulgar one. (3) They took 


( 1 ) Cf. (V)kLstucker : IJterary Remains, Vol. 2, p. 10. The 
verl) “ upa-nishidati ” means “ stands at the end.” 

(2) The derivation of the word Aranyaka from ‘ aranya ’ 
(fr forest is not tenable. The hooks of the Aranyakas do not 
speak of the forest exce[)t in a solitary instance. (Sec the Briha- 
diiranvaka Upanishad, 6-2-15). But they speak profusely of 
the Sacred Fire and of the Arani. 

( 3 ) 'riie word “ Ri.shipatni ” means the female partner of the 
Rishi ill the duties of the Sacred Fire. (Cf. Patni , — see supra). 
The Rishi held an Arani in his right hand and his Patni another 
in her left hand, and together they generated fire by friction. 
Householders also, ^with the Samidh in their hands, would go 
to them to fetch the first spark of the Sacred Fire ignited by the 
Rishi’s own hands. The custom of man and wife producing 
fire still survives in parts of India (StV J. C. Nesfield, in Panj^b 
Notes and Queries, Vol. 2, p. 12, § 77. As to the Sacred Fire 
being produced jointly by man and woman in other lands than 
India, see Frazer’s Golden Bough, Vol. 2, p. 235 ff). By the 
example of these Rishis, the institution of marriage has acquired 
such holiness among Hindus as is unknown to any other nations 



AND COMPARATIVE THEOLOGY. 247 

• 

for their authority the Vedic text which sayS 
that a pair offering- the oblations to fire 
together thereby go to the same heaven after 
death to join each other.(l<) True, they lived 
a retired life; but they never dispensed with 
the duties to the Sacred Fire. Both the 
Aranyaks and the Upanishads are replete 
with directions for the worship of the Sacred 
Fire. They tell us that all who had to 
go to these Rishis, whether for initiation or 
for visit, had to take in their hands Samidh 
for presentation, which means a combustible 
thing and might have been either faggot or 
Ghrita (butter) or both. Or the word may 
mean the wood of the Sami tree (Prosopis spi- 
cigera) which was used to generate the Sacred 
Fire by friction. And there are many texts to 
prove this; “ He should go with Samidh in 
his hand to a spiritual preceptor versed in the 
Vedas.”(2) “They visited Pippalada with 


of the world. The Hindu wife with her cow was regarded as 
the only ladder to heaven for man, and could everywhere roam 
at large without the least fear of being molested or dishonoured 
l)y man. Not only would the chaste wife elevate her husband 
to tlie sphere of the gods, but would herself Join him there again 
as his consort. Monogamy thus became the rule, both for mati 
and woman. The widow was required not t(j immolate herself 
on the pyre but to invoke the Sacred b^ire to take her to the sphere 
of her departed husband and join her with him there. This power 
the Sacred Fire is believed to possess. For the Vedas say: 

The Sacred Fire is the good ferry l)oat by which one can 
easily cros.s over to the other shore.” ( Aitareva Brahmana, 
l-3-^29). 

fl ) Rig V^eda: 1-131-3; 5-43-15. The existence of Deva- 
patnis or goddesses is mentioned in Rig Veda, 1-I4r7; 1-22-10; 
etc. 


(2) Mundakopanishad 1-2-12. 
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Samidh in their hands.”(l) “ I will initiate* 
you, beloved one! Bring the Samidh.” (2) 
Some of the Rishis did indeed give up the rites 
of the Sacred Fire, but they did it of their own 
accord; their act was neither approved of by 
the Vedas nor was it recommended to others 
for following. On the contrary, the Vedas 
(especially the Aranyakas) made the worship 
of Sacred Fire binding on all up to the end of 
their days. (3) The Manu Samhita through- 
out corroborates the same teaching. The 
Mahabharata gives an injunction to this effect: 
“ Every day before taking your own break- 
fast, give the due oblations to the Sacred Fire 
first,”(4) and adds the following : “The 
gods are to be particularly revered by men. 
My son, do not make bold to defy them, but 
stick to your own religion. ”(5) The whole 
of the Bhagavadgita, read in the light of the 
Rig Veda, is an indictment against the system 
of Asceticism as based upon the renunciation 
of the Sacred Fire. It says, in the clearest 
terms, that true renunciation consists not in the 
giving up of the Sacred Fire, but in the giving 


(1) Pramopanisliad 1-1. Cf. Chhandogya Upan. 8-7-2. 

1 (2) Cy. Chhandogyopanishad 4-4-5. C/. Kaushitaki Upan. 

4*lo. 

(3) Taittiriya Aranyaka 10-63-4. Cf. the present Upani- 
shad, Mantra 2. 

(4) Mahabharata Anusfisanaparva 97-7. This was the 
primitive rule of Hinduism; the ebborate rules for the Sraddha 
ceremonies Jcept developing and taking its place as butter was 
growing dearer by reason of exportation and slaughter of cows. 

' (5) Mahabharata, Banaparva 150-23. 25. 
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Up of selfish desires ;( 1 ) and that even after one 
has given up all selfish desires and become a 
true ascetic, he is still to continue the worship 
of the Sacred Fire in a self-less way, so as to 
promote the good cause by setting his example 
to others. (2) This, and nothing but this, is 
the real meaning of the doctrine of Niskama 
Karma or duty for its own sake, for which the 
Gita is celebrated. (3) True, there is a passage 
in the Gita which speaks disparagingly of the 
Vedas; but clearly it refers to the Ritualistic 
portions which prescribe certain rites and 
ceremonies with a view to secure some selfish 
motive. (4) Otherwise, the worship of the 
Sacred Fire, conducted not with any selfish 
motive but as a matter of binding duty, is 
expressly enjoined by the Gita upon all 
whether householders or ascetics. (5) A 


( 1 ) Bhagavaclgita : 6- 1 . 

(2) Ibid, ch. 3. 

(3) The doctrine of Niskama Karma, or the doing of duly 
for its own sake and not for the sake of rewards, is specially 
meant for the ascetics (and misers) that they may not give up 
the worship of the Sacred Fire on the pretext that they do not 
want the fruits (rewards) of that worship. The giving up the 
worship of the Sacred Fire entails consequences of great moment, 
dispensing, as it does, with the need of Ghrita (butter) for 
oblations to the Fire, and thereby withdrawing the religious 
protection accorded by the Vedas to the cows. The Sannyasins of 
India, who enact and teach the giving up the worship of the 
Sacred Fire, must bear half the blame of the prevalence of cow- 
killing in India, — although they show a great veneration for that 
animal. 

(4) Bhagavadgita : 2-42 to 46. 

(5) Bhagavadgita: 18-1 to 6. 
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careful perusal of the following texts from 
it will bear this out. 

“ In the beginning God created men along 
with the institution of the Sacred Fire, and 
said to them thus: Increase and multiply, 
in strict conformity with the rules of purity 
required for the worship of the Sacred Fire; 
and hand down this Sacred Fire to your 
posterity; it will bear you the fruits of all your 
good desires. Let the gods be regarded by 
you through this Sacred Fire, and let them in 
return have regard for you. Thus, having 
mutual regard, you will ascend to heaven and 
attain the higher stage of evolution. Wor- 
shipped through the Sacred Fire, the gods will 
send you gifts and pleasures that are not 
sinful. Me who takes to himself the gifts of 
the gods without rendering unto them their 
dues, is a thief indeed. But when he learns to 
give them their dues first and take to himself 
the remainder, then he becomes freed from 
all his faults. Those faithless people who 
take food for themselves alone, incur sin and 
fall into misery. The timely rains which 
produce the crops upon which ultimately 
depends the life of all creatures, are due to the 
pleasure of the gods owing to the worship they 
.receive from men; and the best form of wor- 
ship is that which is offered through the Sac- 
red Fire. 

“ The institution of the Sacred Fire comes 
from the Vedas which are a direct inspiration 
from the Godhead. Hence God Himself 
abides in the Sacred Fire and is worshipped 
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by its worship. Whoever does not follow this 
path of evolution, in vain does he live a life of 
sinful and sensuous joys.”(l) 

It must, however, he admitted that 
according to the Vedas, if any man has 
somehow' or other awakened to perfect 
knowledge or Self-consciousness, then there 
is no more any fear of a further birth for him, 
and he is sure to attain salvation or the final 
reverting to the original cause. This does 
not mean that he is exempt from the natural 
course of evolution, and will attain salvation 
by a sudden jump as it were. All that it 
means is that he is sure to go up l)y the right 
path of evolution, and will be wafted to the 
sphere of the gods without requiring the aid 
of any other action such as the worship of the 
Sacred Fire; will never have a fall again to 
any lower sphere, but will move straight and 
progressively to the final perfection, the re- 
verting to the original cause. But even for 
such a man the Vedas enjoin the performance 
of the prescribed duties, if not for his own 
good, then for .the good of others. Sri 
Krishna makes this explicit by his teachings 
in the Gita: “ He to whom the soul is all in all, 
has no duties to do; doing and not doing are 
all the same to him; nor does he want any- 
body to serve his purpose. ”(2) “ Some say 

that all actions are baneful and should be 
given up; others maintain that there are some 


(1) Bhagavadgita : 3'10 to 16. 

(2) Bhagavadgita : 3-17, 18. 
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actions which on no account should be given 
up. Hear my decision on this point: 

“ The worship of the Sacred Fire, the 
giving of alms and the practice of continence, 
these are actions which should be always 
performed and never given up; these have 
great purificatory virtues for the wise: — for 
these eradicate earthly desires from the mind 
and thereby make it fit for the higher evolu- 
tion. But then one should do these works 
regularly as duties for their own sake, 
without being over-addicted to them, and 
without looking for expected results. This 
doing of duty regularly for its own sake, 
without ostentation, and with renunciation 
of selfish motives, is the true renunciation.”(l) 
“ The true ascetic (Sannyasin) as well as the 
true seer (Yogin) is he who is motived by 
his duty for its own sake, without being 
speculative as to its result; — not he who gives 
up the worship of thd Sacred Fire (the so- 
called Sannyasin), nor he who rises above 
the sphere of actions by entering into trance 
(the so-called Yogin).” (^) “ He, who is 

always acquiring knowdedge and doing the 
duties of the Sacred Fire with a perfect sense 
of duty, is the one who really succeeds in 
extricating himself from the domain of 
actions. To him the oblation to the Sacred 
Fire is nothing but an offering of God’s thing 
to God Himself under the direct will of God. 
He is sure to attain perfection who thus 


(1) Bhagavadgita : 18-3 to 6, and 18-9. 

(2) Bhagavadgita: 6-1. 
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makes God all-in-all in his acts of devotion. 
Those who first offer oblations to the Sacred 
Fire and then take food for themselves, move 
on in the right path of evolution to perfection. 
Those who do not believe in the Sacred Fire 
have no prospect of happiness in this world; 
and as for the other world, it is as good as 
non-existent for them.”(l) 

“ Moreover, to make the ignorant go 
by the right path, the wise should always 
be doing right works. For the ignorant 
follow the examples of the wise and abide by 
their decisions. If the wise let loose their 
reins, then the whole world will run riot with 
unbridled license and its regrettable conse- 
quences; and the wise will be responsible for 
thus playing havoc on the creation and bring- 
ing it to the verge of destruction. Therefore 
the true philosopher should work like a com- 
mon man, with this distinction that while the 
common man seeks reward for his work, the 
philosopher should do his duty without any 
other motive than to preserve the good order 
in society. The ignorant love action; and the 
wise should never raise doubts in their minds, 
but always promote their energy by setting 
the example himself. Doing duties in this 
self-less way, one attains to perfection, as did 
Janaka and others. ”(2) 

The Siva Gita, another work of authority, 
says the same thing more clearly, though 


(1) Bhagavadgita : 4-23, 24, and 31. 

(2) Gita: 3-19 to 26. 
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briefly: “ The offering (of melted butter, 
etc.,) which men give to the Sacred Fire is a 
thing which the gods want for some reason or 
other. If men cease to give that offering, the 
gods are displeased with them. Thus the 
good wishes of the gods are due to the devo- 
tions of men. Therefore, when a man betakes 
himself to asceticism and gives up all worship 
of the gods, the latter turn awry to him and 
continually throw obstacles and failures on 
his path.”(l) The Mahabharata, too, says 
the same thing. (2) 

Thus action, and not asceticism, is en- 
joined upon all, without excepting even those 
who have lifted themselves above the sphere 
of action by the attainment of the salvation- 
bringing knowledge. 

The history of Asceticism everywhere 
reveals a conflict of Asceticism with the es- 
tablished religion of the land, the one getting 
the upper hand over the other by turns. In 
India this conflict is most clearly discernible. 
Asceticism originally was part and parcel of 
the World-old Religion of the Sacred Fire. 
It was enjoined by the Vedas upon every man 

(1) The Siva Gita (in the Padmapurana) ; — chap. 1, 
verses 8 lo 12. In the Bible (Genesis, 4-4 ff.), God preferred 

, Abel’s oflfering of fat to Cain’s offering of fruit. But this Divine 
favour could not save Abel from Cain’s revenge; for Cain slew 
Abel. Like this are the thoughts that breed Asceticism. 

( 2 ) Mahabharata: Aswvamedhaparva, 19-59. If the Devas 
(gods) get no oflFering from this world, they have other worlds to 
relieve their want. But men of this world have no other guide 
than the gods. By cutting off his connexion with the Devas, 
man brings about a Hell in this Earth, and then becomes so 
accustomed to the Hell of his own creation as to think the same 
to be his proper place in Nature. 
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for a two-fold reason. First, it was laid down 
that a certain amount of the higher kind of 
knowledge, viz., the knowledge of the im- 
mortality of the soul, was necessary to the 
worshipper of the Sacred Fire who aspired to 
evolution into the sphere of the immortals.(l ) 
During the period of acquiring this knowledge, 
the student had to practise Brahmacharya or 
the strictest form of Asceticism. (2) Secondly, 
it was also laid down by the Vedas that 
only the pure in body and mind could come 
in touch with the Devas; and lienee also 
Asceticism and celibacy became a practice 
desirable for every true worshipper of the 
Sacred Fire. (3) Originally Asceticism was 
enjoined upon man to be adopted after he had 
completed the householder’s state (Garhas- 
thya). (4) Subsequently, it was ruled that 
man could take to Asceticism from the 
moment that his mind feels a detachment 
from all wordly concerns (Vairagya).(5) 
This was the development of the spirit of 
revolt which naturally arises wherever there 
is an established authority with fixed rules 
and regulations. 

The established Religion had laid down 
that both knowledge and action were equally 
necessary for man to attain elevation. For, 
by action alone he could ascend to the higher 
sphere only to fall back again into the lower, 

(1) Brihaclaranyaka Upanishad, 1-5-2. 

(2) . Chhandogya Upanishad, 6-1-1. 

(3) C/. the Tantrasara: 1-360. 

(4) Sec the code of Manu and the Mahabharata. 

(5) Jabala Upanishad, 4. 
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while by action combined with knowledge 
he could stick to the higher sphere without 
any fear of a fall.(l) The spifit of revolt 
declared that the supreme height of perfec- 
tion, viz., the final liberation (mukti) 
could be attained by man immediately, 
without his having to go through further 
stages of evolution, by means of perfect 
knowledge alone; and that such perfect 
knowledge could be attained by man through 
pure meditation without the aid of any 
action;(2) — for “barriers are not erected 
which can say to aspiring knowledge and 
industry ‘ thus far and no farther.’ ”(3) 
Asceticism, therefore, recanted its faith in the 
worship of the Sacred Fire and sought the 
solitude of the forests; there to practise medi- 
tation undisturbed. (4) 

The spirit of revolt evinced itself as 
early as the age of the Vedas themselves(5) 
as is evidenced by texts like the following: 
“ Knowing this, sages, in days gone by, gave 
up observing the rites of the Sacred Fire.”(6) 
“ Having had knowledge of this, a class of 
Rishis used to say: What for shall we teach? 
What for shall we worship the Sacred 

(1) See the i)resent Upanishad, Mantra 11 (supra). 

I (2) Thi.s is the Philosophy of the Upanishads wliich is 
known as the system of the Vedanta. Dr. Deussen inclines to 
defend Asceticism. (See his Philosophy of the Upanishads, the 
end). 

(3) A saying of Beethoven. 

(4) Kaushitaki Upanishad, 2-5 ; Brahmopanishad, 2. 

(5^ Among the earliest forerunners of Indian Asceticism 
might be mentioned the name of Rishi Kapila of Kapilavastu 
— ^the place where Buddha was bom long afterwards. 

(6) Kaushitaki Brahmanopanishad, 2-4. 
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Fire?”(l) “Those sages said: What shall 
we do with prosperity, posterity or Para- 
dise ?”( 2 ) They cut off, as a demonstration of 
their revolt, the Shikha or tuft of hair on their 
Heads which stood for a sign of the fire- 
worshipper. (3) It should be carefully noted 
here that the Vedas speak in a language which 
distinctly means to say, merely as a matter of 
historical narration, that some of the Rishis 
did give up the worship of the Sacred Fire, 
but does not mean to say that their 
act is recommended to others to be 
imitated. (4) These Ascetics did not, how- 
ever, take to sturdy vagrancy nor did they 
give up earning their livelihood, but lived as 
teachers. Later on, Dattatreya, the son of 
Atri and of his wife Anasuya, the last 
of the now extinct race of the wonderful 
Rishis, (.5) formed a regular sect of Ascetics 
under the denomination of the Abadhuta, 
whose rule of life seems to have been to be 
the slave of no rule whatsoever. They existed 
in the time of the invasion of India by 
Alexander the Great, and were known to the 
Greeks as gymnosophists or naked philo- 
sophers, although they were at that time 

(1) Veclic text: quoted in vSariraka Bhasya by wSankara 
(3-4-9). 

(2) Cf, Brihaddranyaka Upan. 4-4-22. 

‘ (3) Bralimopani.shad, 2, 

(4) The texts arc in the indicative mood and not in the 
imperative, 

(5) All that can be gathered from surviving literature is 
that the race of the Rishi.s was characterized by the possession 
of blue eyes, flaxen hair, white complexion, tall stature, and big 
heads out of all proportion to the body. 


17 
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beginninj^ to give place to the Buddhists.(l) 
They had gone to such extremes of asceticism 
that the old religion of milder claims 
again spread and asserted itself with re- 
doubled energy. In course of time a reaction 
again became necessary and Dattatreya found 
a worthy successor in Gautama Buddha, the 
founder of Buddhism, the greatest of all the 
Ascetic teachers that the world has ever 
produced. (2) He condemned the extreme 
austerities of the gymnosophists as hurtful 
and also the extreme formalities of the old 
religion as unprofitable, and steered a 
middle course between the two extremes. 
He argued into conversion Kasyapa, the 
greatest name among the orthodox Brahmans 
of that time, who kept a perpetual fire at 
ITuvela Ban (3) and had a large number of 
disciples. The conversion of Kasyapa with 
his tribe(4) and his disciples was the real 


(1) It is with reference to them that Buddha says: Not 
nakedness nor platted hair can purify a mortal who has not 
overcome desires.” (Dhammapada, 10-13). 

(2) That Buddhism is a branch of asceticism is proved by 
its worship of the Guru and rejection of the Fire. “ It was an 
attack upon that web of priest-craft which Brahmanism had 
woven round the whole frame- work of Indian society.” (Smith: 
Mohammad and Mohammadanism, p. 4). 

(3) Or Urela Ban, more correctly Uruvilva Ban, the forest 
of Uruvilva, the modern Urela. This forest has become Buddha- 
Gaya since the time of Buddha. See Dr. Bloch: Notes on Bodh 
Gaya. ( Archaeological Survey of India, 1908-1909). 

(4) The tribe and descendants of Kasyapa relapsed into 
Hinduism when Buddhism was ejected out of the former. They 
are now known as the Gayawalis of Gaya. Kasyapa maintained 
the sacred fire. {See Monier Williams: Buddhism, p. 46; 
Brahmanism, p. 364). 
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cause of the rapid spread of Buddhism 
throughout the orthodox community. That 
religion, originally within the pale of Hindu- 
ism, was ejected out of it as soon as it began 
to incorporate men of alien nationality into it- 
self. And again the old system of the ortho- 
dox religion with all its forms -and ceremonies 
was re-instated as the true religion of the 
Hindus. This time, however, the forms and 
ceremonies assumed gigantic proportions 
through the development of a Philosophy of 
Rituals, the Mimansa School, founded upon 
the aphorisms of Jainiini, who flourished long 
before the time. of Buddha and who advocated 
not only animal sacrifices, but the sacrifice of 
the cow as well, by misconstruing a text of 
the Vedas.(l) It was in this period of dark- 
ness in Religion, when faith of the heart had 
vanished altogether and outward forms were 
all-in-all, that there appeared on the horizon 
the great Sankaracharyya, the most superb 
intellect of all times, the zenith and the rising 
sun of all the intellectualists, sacrificing all 
other things — health, wealth, duties, devo- 
tions, even the heart — to the interests 
of intellectual ambition. He was the real 
successor of the Buddha and is wrongly sup- 
posed to have been his opponent. (2) His 
opposition was directly against Mandana, 


(1) See supra. The Mimdn.sa Scliool received the name 
of Piirva MimaiLs^ after the rise of the Vedanta School which 
was called the Uttara Mirndasa. 

(2) Sankara always speaks reverentially ot Buddha, though 
he combats the Buddhists who perverted the teachings of the 
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a Brahmana of Benares, the chief advocate of 
the Ritualistic Philosophy of that time, whom 
he defeated in argument and converted to his 
own views, just as Buddha had converted 
Kasyapa centuries ago. With the aid of 
Mandana and a few others he established 
Asceticism on ‘a new line, basing it on the 
caste-system so that it may remain within 
the Hindu Religion for ever afterwards. He 
refuted the claims of some sects of degene- 
rated Buddhists and of a sect of vile Tantriks 
simply because they stood in his way. His 
followers are the Sannyasins of India of the 
present time. They also are showing signs 
of intellectual and moral degeneracy’. And 
likewise a reaction is already visible which 
aims to rehabilitate the old religion of the 
gods and the Sacred Fire, through the grow- 
ing spread of the Mantra Sastra in the form 
of Tantrism. 

Looking at the practical side, it will be 
seen that Asceticism has in it more of theory 
than of practice. Sankara, its greatest ad- 
vocate on the theoretical side, not only paid 
homage to the gods and goddesses by com- 
posing an immense number of hymns in their 
praise, but wrote a substantial book on rituals 
' and worship of the gods, named the Prapan- 
chasara Tantra; and practically his followers 
may be found to be always worshipping the 


master. C/. his hymn to Buddha where he speaks of him “ as the 
Prince of Yogins who sits enthroned for ever in my heart as my 
guiding spirit.” 
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Sacred Fire, (or the Lingam which has dis- 
placed that fire), and also the cow which is 
dedicated to purposes of that fire.(lj In his 
last advice to his disciples, he discovered 
the error of Asceticism by saying: “ Always 
study the Veda and carefully perform the 
work enjoined by it; let that be your worship 
of God; give up all yearnings after the grosser 
desires.” (2) Evidently he means the Agni- 
hotra, or worship of the Sacred Fire, as con- 
ducted by the Aranyaks spoken of above. 
And it is well known that his great forerun- 
nerj Dattatreya, after preaching the extremes 
of Asceticism, took a female consort, practised 
incantations to the gods, and founded a school 
of Tantra which goes by his name up to the 
present time. (3) As to his immediate pre- 
decessor, the wonderful Buddha, the successor 
of Dattatreya, it will not be out of place in 
this work to dilate on the Religion he gave to 


( 1 ) See supra. 

(2) The Sacihana-panchakam or Upadeblui-panchakaiii : — 
the first verse. 

(3) Dattatreya received the name of Dakshinamurti, that 
is, ‘deserving of all homage.’ (C/. vSankaracharyya’s hymn to 
Dattatreya, called the Dakshinamurti Stotra). The school of 
Tantra which originated with him i.s called the Dakshinachara or 
Dakshinamarga. The other school, which existed from lieforc, 
v^ras called the Bamachara or the Ramamarga, from the Rishi 
Bamadeva who founded it for the iioorer classes who could not 
pay for the butter. (C/. Rig Veda: 4-18*3; 4-30-24; etc.). 
Later on, when the Tantras became fused and degenerated, the 
term “ Dakshina ” was taken to mean “ right,” or according to the 
Vedas; and the term “ Biima ” to mean “ sinister,” or opposed to 
the Vedas. 

As regards Dattatreya taking to himself a female consort 
to help him in his religious duties, it is asserted by the Tantrikas 
only and never admitted by his followers. 
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India, as it has been the subject of much 
misunderstanding. This has been done 
elsewhere ;( 1 ) here can be taken up only the 
bearing of his teachings upon the point under 
discussion, viz., that Asceticism is more of a 
theory than of a practice. Throughout his 
career Buddha preached that the proper life 
of man is a practical one, — a life of right 
action joined to right contemplation; and he 
showed his own practicalness by refraining 
from all abstruse metaphysical jargons. (2) 
At the time of his final passing away, he 
spoke to his disciple, Ananda, saying that 
the true path to perfection consists not in 
worshipping the Buddha with hymns and 
offerings but in dev'outly fulfilling all the 
greater and the lesser duties of life; and that 
this alone is not only the worthiest homage 
due to Buddha, but is also the worship of him 
in the form most desired by him and, there- 
fore, most acceptable to him. (3) And, over 
and above this. Buddha himself pointed out 
the highest duty of man in the following 
way: “ Let the prudent man give gifts to 
gods: honoured, they honour him again; the 
man who has grace of the gods, good fortune 
he beholds. ”(4) 


( 1 ) Sec the Appendix to this work. 

(2) Cf, the Dirgha Nichaya: Brahniajdla Sutra. 

(3) Mahapariiiirvana Sutra, ch. 5, § 6. The phrase 
‘‘ negation of the will ’’ is a mistranslation ; it should be “ nega- 
tion of desires,” — that is, the perfection of the will. Cf, Mrs. Rhys 
Davids : “ On the Culture of the Will in Buddhism.” 

(4) The Mahdparinirvdna Sutra, {cf, Buddhist . Suttas, by 
Rhys Davids, p. 20). 
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Thus all the great teachers of Asceticism, 
in their last days, practically recanted 
their doctrine and gave due preference to the 
life of duties; and, surely, they did that after 
maturer considerations. The life of duties 
is exactly what lands one on the ground of the 
World-old Religion. For of all the duties of 
human life, the duty of stepping into the next 
higher stage of evolution, — which means the 
worship of the Sacred Fire, — is the hipest, 
most ancient, original and universal, as well 
as the most incumbent on mankind, inasmuch 
as it is productive of the greatest good and 
includes all the other duties within itself.(l) 
And there are many texts to the effect : “ From 
the Vedas comes the sense of duty; from the 
sense of duty comes the worship of the Sacred 
Fire; from the worship of the Sacred Fire 
come the timely rains through the pleasure of 
the gods; and from the timely rains comes the 
harvest on which all beings ultimately depend 
for their lives (2) “ There is nothing higher 

among the duties of man than the institution 
of the Sacred Fire.” (3) “ Even the thief and 
the sinner are purified by it.” (4) 

In India, as elsewhere, Asceticism with 
its abandonment of action and its culture of 
dependence, timidity, and non-resistance — 
of nonage and imbecility — has been a national 

(1) Krishna Yajur Veda, 1-5-10-2: Taittiriya Bralimana, 

2- 4-3-3. 

(2) See Venkatanath’s Commentary on the Bhagavadgita, 

3- 16. 

(3) Mahabharata, Rajadharma, 8-37. 

(4) Mahabharata, Rajadharma, 60-52. 



264 


THE UNIVERSAL RELIGION 


calamity and has proved disastrous to the 
children of the soil. Since its beginning, its 
one effect has been to sap the pristine vigour 
of the nation and thus to pave the way for 
foreign invasions. Sankara, even more than 
Buddha, completed this downfallen state of 
India. In Buddha’s time foreigners would 
submit to the religion of India; after Sankara, 
they could force their religion upon India(l). 

Hitherto, Asceticism has been a failure 
on all sides of it. It demands from its votaries 
a life of “ rigorous and unceasing meditation 
on the soul, continued until sleep and until 
death.” (2) Of course, it cannot be an 
universal religion for mankind; for if all men 
were to turn ascetics that would mean 
a conspiracy to destroy the purposes of 
Nature, — a thing which Nature cannot allow 
to be successful. But this demand is un- 
reasonable; for after a certain degree of 

(1) “The nations in which Buddhism has been a ruling 
factor have not lieen able to maintain their independence and 
develop the necessary strength to resist foreign invaders. Thus 
we see tihat India, the cradle of Buddhism and the country in 
which it was the creed of the majority of the population, became 
a vassal to other nations.” (Lorand^ Life-Shortening Habits, 
pp. 78 and ff). Cf. also what Archer Butler says about tlie 
Vedanta Philosophy : “ In all this we may detect the secret but 
continual influences of a climate which, indisposing the organi- 
sation for active exertion, naturally cherished those theories which 
represent the true felicity of man to consist in inward contempla- 
tion and complete quiescence.” (Sec Gough : Philosophy of the 
Upanishads, p. 7). In connection with this, compare Nietzsche’s 
saying : “ My will unto ix)wer walketh on the feet of thy will unto 
truth:” If knowledge is power, as the old proverb says, then 
whatever makes men powerless and unhappy is not of the Truth 
but is of Ignorance. 

(2) Nddavindu Upanishad, 21 ; cf, Vidyaranya’s Com- 
mentary to the Aparokshanubhuti of Sankaricharya, verse 89. 
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metaphysical knowledge is reached by man, 
the limits to human thought make themselves 
felt by him, and then the votaries of Asceti- 
cism give up their life of meditation and take 
to the beaten path of money-making or even 
descend to the lowest levels of debauchery, 
unless they are saved by getting some better 
work to do. Asceticism is seldom the free 
choice of an individual: it is never the desire 
of nations. 

The worst feature of Asceticism, which 
brings about a deplorable state of society 
among all nations in which it acquires supre- 
macy, is its scowling and over-suspicious atti- 
tude towards womankind; — an attitude 
which, spreading like a contagious disease in 
the society, causes a gradual lowering of the 
status and prestige of women; and which, 
consequently, brings on the degradation 
of a whole nation from its life in the 
cradle.(l) Asceticism begins its teachings 
with disgust, hatred and vituperations 
on woman, and exhorts man to forsake 
his wife.(2) Looking upon women with 

(1) “The resolve to find the world evil and ugly has 
made the world evil and ugly.” (Nietzsche). 

(2) Datt^treya, Buddha and Sankara have all of them 
spoken against womankind very bitterly. Muhammad holds him- 
self clear of this guilt. The Indian ascetics often themselves set 
the example of what the Prophet of Islam has denounced as the 
“ most detestable to God of all permitted acts,” viz., leaving their 
household-life after having allowed their wives to take another 
husband. “ The marriage tie is too sacred to allow of this 
remedy being lightly resorted to.” Islam does not allow Asceti- 
cism, though Asceticism has crept into Islam from Indian sources. 
(Cf. Muhammad Ali: Holy Quran, note 2512; and Amir Ali : 
Muhammadan Law, the chapter on Divorce). 



266 


THE UNIVERSAL RELIGION 


eyes of suspiciousness, — as if such suspi- 
ciousness were the all of true wisdom, — and 
denying- them any religious pursuit in 
company with their husbands, Asceticism has 
taught the world to regard women as mere 
chattels intended only for the vulgar enjoy- 
ments of men. In India, the earliest 
authentic reports of outrage against woman’s 
chastity refer the perpetration of the crime to 
men who had renounced their duties to the 
Sacred Fire, or to Non-Aryans who were 
enemies to the Aryans. The Rishis of the 
Vedas, following their own Religion, (1) 
knew of no such crime among themselves. 
For their Religion had assigned a high 
position to women.; it had made the wife the 
sole help-mate of her husband in his duties 
to the vSacred Fire: from which circumstance 
she has received the name of “ patni.”(2) 
Asceticism, undoubtedly, had its raison 
d*Hre. It arose at a time when it was needed 
by circumstances. The priests of the Sacred 
Fire had, in course of time, degenerated in 
their character; they looked more to earnings 
than to worship, and quarrelled among 
themselves for the profit. They invented an 
elaborate and oppressive system of rules and 
' penalties for the rites of the Sacred Fire, — 
and carried on their priest-craft as a matter 
of trade, amassing much money and becom- 


( 1 ) The religion of the Rishis was not simply fire-worship ; 
it was the standing of man face to face with the gods making 
their appearance in the Sacred Fire. 

(2 ) See supra. 
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ing splendidly rich thereby. ( 1 ) Fire-worship 
very often failed to give the desired fruits. 
The Mantras or incantations were oftener 
unsuccessful than not. In such cases it was 
pointed out that the law of retribution (or 
Karma) cannot be set aside and that the 
Sacred Fire cannot be properly expected to 
do it. Thus, thrown upon his own resources, 
feeling the chill negation of the world to his 
cherished expectations, and discovering the 
sublime strength of the unconquerable mind, 
the devotee learnt to defy the celestial hosts 
of the gods and the stars; and detaching 
himself from all detachable things, leaving 
himself to his own fate, he gave up the Sacred 
Fire and betook himself to a strenuous culture 
of hatred and renunciation. — the Religion of 
Despair, — having nothing else to do. (2) To 
crown all, wealthy foreign merchants came 
to India for trading purposes, bringing with 
them a new standard of civilization, and 

(1 j For example, they exacted a payment in gold if the 
Sacred Fire was suddenly extiiigiii.shed, whereas the (jriginal 
rule was simply to re-kindle it a.s often as it went out. They 
introduced exceptions to the rule admitting all to the Sacred 
Fire. C/. Maliabh^rata, Apaddharma : 165-21 ff. 

The wor.ship of the Sacred Fire d<^es not require any out- 
ward demonstrations or secret rite.''. The prime requisite is 
purity of mind. The extravagant and minute Ritualism of the 
Purva Mimansa School was the thing which necessitated the 
Asceticism of Uttara Mimansa as a reaction to it. 

(2) Cf. the words of Timon of Athens as related by 
Shakespeare: “Henceforth hated be of Timon man and all 
humanity!” (III-6-115). CJ, the words of Romeo in Shakes- 
peare’s ’* Romeo and Juliet ” (Act \\ .'^c. 1, line 24) : “ Is it even 
so? Then I defy you, stars!” Deception (or M^yd) as soon as 
it is detected, cai’ises detachment (or Vairdgya) in the deceived. 
Herein is the origin of renunciation (or Tyaga), 
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diffused a general spirit of revolt against the 
established order of society at a time when 
the members of it had already grown tired 
and weary of the priestly yoke of the old 
system which had become thoroughly 
burdensome to them. To counteract a total 
revolution and lapse into irreligion a compro- 
mise of the new spirit with the old order was 
needed. The result of this compromising 
spirit was the evolution of the religion of 
Asceticism. 

Asceticism, therefore, is good as a check 
upon the superstitions and errors that creep 
into religion, — upon the extravagances and 
hypocrisies that steal into priest-craft. Nor 
can the Hindus ever aft'ord to give it up 
entirely, just as they cannot give up the caste 
system. It is desirable, too, that a race of 
Aryans of the purest blood and of the sternest 
creed be preserved somewhere in the world, 
preferably in India.(l) This does not stand 
in the way of fire resuming its rights to be 
placed again on the sacred pedestal or of its 
becoming the universal creed of the world. 
Not Asceticism but Worship of the Sacred 
Fire is the World-old Religion which has 

withstood all the ravages of time. 

< — • 

(1) Hindus have been able to preserve their Religion only 
by dint of their strict exclusiveness. The result of admitting 
Foreigners will be the ruin of Hindu Religion. The Buddhists, 
originally a sect of the Hindus, brought about their own trans- 
formation and disappearance by the folly of admitting Foreigners 
into their sect. (See the Appendix to the present work). The 
existing sects of Hinduism have taken their warning by this fact. 
They preserve their Religion by a strict conservation of chastity 
and its adjunct, the caste-system. 



AND COMPARATIVE THEOLOGY. 

# 


269 


§ 3. Conclusion. 

The next higher stage in the path of 
evolution into which man must step before he 
can make further progress towards perfection, 
is the stage of the Devas, who are im- 
mortal beings endowed with fiery bodies(l) 
and who were no other than men before 
they evolved into their present stage. (2) To 
ensure his attaining the stage of the Devas, 
man must have recourse to the worship of the 
Sacred Fire, which has the power of bringing 
him into touch with the Devas. (3) By 
coming in contact with the Devas man gets 
the Devarlike mind, in consequence of which 
he evolves into the stage of the Devas at the 
time of his death, just as a caterpillar 
metamorphoses into a hornet. (4) Along 
with this practice of worship, He should also 
practise the acquisition of true knowledge. 


(1) Cf. In the celestial sphere they enjoy the life eternal/' 
(Katha Upanishad: 1-13; Kaushitaki Upanishad: 3-2). Cf. also 
“Where (in the land of the sun) there are shining beings, take 
me there and make me immortal/’ — (Rig Veda: 9-113-10). 

(2) “Mortals, indeed, were the gods l)efore; they were 
exactly ks men are; — they gc^t promoted to the higher class 
through the Sacred Fire.”. (Krishna Yajur Veda Samhita; Sata- 
patha Brahmana, etc.) 

(3) This fact is the subject-matter of the Rig V'eda vSamhita. 

(4) This analogy is frequently mentioned in books on 
Yoga. The Sanskrit term E^hramara-kita/' lit., worm that be- 
comes a flying insect, is the name of caterpillar. Indians have 
wrongly supposed that the worms which hornets put into their 
nests to serve as food for their own larvae when they come out 
of their eggs, turn into hornets themselves through the trans- 
forming power of extreme fear. 
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that is, the knowledge of the immortality of 
the soul, by which alone he can realize and 
secure the life of the immortals for himself. (1) 
Those who have carried the practice of know- 
ledge to the highest degree of self-realization 
possible for man,(2) have every hope of suc- 
cess in their efforts to attain the next stage; 
but they, too, should stick to the worship 
of the Sacred Fire until they pass away to the 


(1) Jsavasya Upanishad, Mantras 9 to 14. Sec supra. 

(2) All religious systems have a metaphysical portion 
belonging to them, and all of them admit a limit to the powers of 
human thought. Tlie Problems of God and Infinity and the Riddle 
of the Universe are not the nearest concerns of man ; for, a mind 
like man’s, which is itself confined within and limited by a 
finite body, cannot grasp and comprehend within itself the Infinite. 
(Brihadilranyaka U])anishad, 3-6-1; Koran, 17-87). When, 
however, man becomes endowed, like the Devas, with a body 
which has been brought under the sway of the mind, then, and not 
before, can he take up those problems for solution. The nearest 
concern of man is, therefore, how to evolve into the stage of the 
Devas, that is the higher stage of evolution next to the stage in 
which he is. All erratic thoughts and mind-wanderings should 
be guarded against and checked. ‘‘ Nevertheless, as the soul 
is of divine origin, she struggles and meditates even beneath this 
bodily covering; but her thoughts are not what they would be 
if wshe were free from the body.” (Hermes Mercurius: The 
Virgin of the World, part 2, the end). Man’s attempt to exceed 
the limit set to human thought is a deviation from the Good Path 
(or the Path of Evolution), and is only fruitful of evil con- 
sequences to him and his race. Hence .society has always made 

* the interests of Science and Philosophy suliordinate to the interests 
of Religion. The Bible inculcates this teaching in the story of 
the Serpent Satan prompting man to taste of the fruit of the 
forbidden tree of Knowledge and thus bringing ruin upon him. 
(Bible : Genesis, 3-1 to 5). In the Hindu cult, the Serpent appears 
as the Ananta (Infinity) or the Shesha (Last Thing, or Thing- 
in-itself) coiling under Vishnu (the Preserver of the creation) 
who is identified with Yajna or the Sacred Fire. (Text: ‘‘ Yajno 
vai Vishnuh”; — ^Krishna Yajur Veda, 1-7-4). 
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next stage.(l) Otherwise they will tend 
to remain where they are, that is to say, they 
may be re-born after death in the sphere of 
man, or, perhaps, may even fall below into 
the sphere of the lower animals. (2) 

In conformity with the universal law of 
Conservation of Energy, the general rule is 
that all things, animate or inanimate, tend to 
remain what they are; thus, from the insect 
up to man, all beings, after their death, would 
be re-born into the same species to which they 
belonged: and so on repeatedly.(3) The 
reason of this is that all beings love their res- 
pective bodies and are unwilling to leave 
them. When, however, somehow or other, 
hatred of their own bodies steals into their 
hearts, or the close attachment is otherwise 
broken, (as in the case of the Agnihotri who 
has come into actual contact with gods; 
of the Yogin or seer, and the Shura or warrior, 
who rise above all bodily concerns; and of 
the Jnani or sage also), (4) then the time for 


(1) Cf, Brihad^ranyaka Upanishad, 1-5-2: “He who has 
this kind of knowledge conquers death as vsoon as he betake> him-' 
self to the worship of the Sacred Fire.” Cf. Chhandogya L’pani- 
shad 5-5-2; and the same 1-1-10. Cf. Mahahharata, Moksha- 
dharma : 214-26 and 268-40. 

(2) Cf. Mahahharata: Banaparva, 181-9 ff. 

(3) Cf. Chhdndogya Upanishad, 6-9-3; 6-10-2. 

' (4) As for the Yogiii's and the warrior's rising above the 
body, see the Agnipnrana ; and Mahahharata : Udyogaparva, 33-61 ; 
— cf. Rig Veda: 10-154-3. For an exainjde of the sage's atti- 
tude towards the body, the following pa.ssage may be cited. 
“ ‘ Having recourse to the pretext of meditation, who is that 
woman of whom thou art thinking? Cast a glance at this female 
who is being consumed by the passion of love for thee. That 
thou hast compassion is fal.se. Where is that other male, who 



in 


THE UNIVERSAL RELIGION 


a change of the body into a higher kind comes. 
This rising above the love of the body is 
called the real Tyaga (Detachment, Renun- 
ciation). Those who attain this state of 
mind, are born into the celestial sphere, 
if they practise the worship of the Sacred 
Fire and acquire the knowledge of the 
immortality of the soul. 

Thus in action, equally with knowledge, 
lies man’s salvation, provided always that the 
action is not a complexity of outward observ- 
ances, but the simplicity of inward faith; and 
that the knowledge is not a store of fleeting 
recollections, but a grasp on the reality of the 
soul. This is the teaching of the three great 
rulers of mankind, Krishna, Jesus and Muham- 
mad, and, in fact, of all others who, like 
Buddha, had once departed from it. The 
discovery of the way for mortals to come into 
living touch with the immortals is the highest 
achievement of man’s genius and will-power 
(jnana and yoga) in combination. This is 
the good path, this is the perfect way, the 
finding of Christ, the finding of Buddha, — the 
finding, in short, of the Divine in the human. 
And this is the whole of the Rig Veda, the 


is more cruel than thou?’ May the Buddha, who, although thus 
addressed repeatedly by the fairies of Cupid’s train, stirreth not yet 
from his meditation, and openeth not his eyes from sentiments 
of pity at seeing that the bodies which all human creatures possess 
contain many holes from which filthy secretions, — semen and 
blood, stools and urine, tears and exudations, — constantly ooze 
out, may the Buddha, that foremost of genuine personalities, be 
your guide in life.” (Dasavatara-khandaprasasti-kavyam). 
St. Paul and Omar Khayyam also speak of the body as a shame 
and humiliation to the soul. 
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whole of the Holy Bible, the whole of the 
Zand-Avesta, and the whole of the Koran. 

Of the two duties of man, viz., the wor- 
ship of the Sacred Fire and the acquisition of 
true knowledge, the former is the superior. 
For, the worship of the Sacred Fire not only 
brings the worshipper into touch with the 
gods but also awakens true knowledge in him. 
But though the worship of the Sacred Fire is 
the highest religion of man as man, it must 
not be supposed to be the highest religion of 
the soul. For, after having gone to the celes- 
tial sphere, the soul has still to make its 
progress towards higher and higher degrees 
of perfection until the final salvation is 
reached,(l) which is beyond the power of 
man’s comprehension. (2) This is the mean- 
ing of the passage in the Bhagavad-Gita,(3), 
where persons who hold that the sphere of 
the Devas is the highest end of evolution 
(Swargapara), are deprecated as fools ad- 
dicted to quarrel, lust, power and fruitless 
labours. The passage has very often been 
wrongly interpreted to mean an injunction to 
give up the Vedic rites of the Sacred Fire 
(Yajna). 

A recent follower of Darwin, who is also 
one of the ablest interpreters of Evolutionism, 
puts the thing thus: “ We can conquer Nature 
only by obeying her laws, and in order to obey 

(1) Sec Brihadaranyaka Upanishad, 4-4-8. 

(2) It will “ever remain as distant and incomprehensible 
as the far, incomprehensible stars in the depths of space.” {Cf. 
Richet: Psychical Research, p. 626). 

(3) Bhagavad-Gita : 2-42 to 44. 


18 
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her laws we must first learn what they are. 
The beautiful legend will yet come true; 
Ormuzd will vanquish Ahriman; Satan will 
be overcome; Virtue will descend from 
heaven surrounded by her Angels, and reign 
over the hearts of men. Women will become 
the companions of men, and the tutors of their 
children. Immortality will be invented. 
But even then, man will in reality be no nearer 
than he is at present to the First Cause, the 
Inscrutable Mystery, the God. ”(1) 

Uniting the world of mortals here below 
with the world of the immortals above: — this 
is the enunciation of the Universal Religion 
for mankind. Its restoration means the 
restoration of the Sacred Fire, the greatest 
discovery ever made by man. Let it be 
clearly understood, once for all, that it is 
neither fire-worship, nor cow-worship nor 
even god-worship, — ^though it requires the aid 
of the Sacred Fire burning upon cow’s butter 
and of the gods of the higher spheres, — but it 
is man’s preparation for promotion in the life 
to come. Its practice, though long and 
tedious, as all affairs of getting promotion 
are likely to be, should be persevered in 
throughout life, as the only possible escape 
' for man from the ills of mortal life. (2) 

(1) Winwood Reade: The Martyrdom of Man, pp. 512 to 
515« 

(2) All persons, man or woman, celibate or married, widow 
or widower, high or low, young or old, can betake themselves to 
it, under the ordained rules of purity. In this religion there 
can be no re-marriage for widows and widowers, and no liigamy 
for man or woman. 



AND COMPARATIVE THEOLOGY. 


275 


The worship of the Devas through the 
Sacred Fire is not Angelatry or idolatry in 
any sense of those terms. To anyone who 
has understood the truth in the Rig Veda, the 
fact becomes palpable that the Rishis were 
opposed to idolatry which was a false substi- 
tute for their worship of the Sacred Fire.(l) 
What they maintained was that man’s proper 
religion is to come into direct communication 
with the Immortals in order to become im- 
mortal himself. This direct communication 
with the Immortals (Devas, Angels, gods) is 
not idolatry, — it is only the step to a higher 
stage of evolution. Even Islam, the im- 
placable enemy of idolatry, cannot denounce 
this. For Muhammad, the Prophet of Islam, 
himself had to come into communication with 
the Angel Gabriel before he could get a 
glimpse of the higher life(2); and any other 
person who could come into communication 
with an Angel, be it through fire-worship, 
would be on the same footing with him. 

Bearing in mind that Fire-worship is not 
worship of fire but is the elevation of man 
through communication with the Angels, 
Islam, inasmuch as it owes its origin to the 
elevation of Muhammad through communi- 
cation with the Angel Gabriel, must be 
included in the Universal Religion of the 
Sacred Fire, although it contradicts itself. 

(1) Idolatry, undoubtedly, is a most disgraceful fall for a 
nation which had discovered the way to attain direct touch with 
the celestial beings. Indeed, the more enlightened among the 
Hindus are thoroughly ashamed of it. 

(2) Koran: 2-91 ; 42-52; 53-1 ; r/. also 10-39. 
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Now, the question arises as to whether the 
worship of the Sacred Fire is the only way of 
evolution for man or there are other ways also, 
and whether Fire alone is to be worshipped 
by man or there are other Devas (gods) to be 
also worshipped: — for, it is said, the Vedas 
speak not only of Agni (Fire) but also of 
Indra, Varuna, and a host of other Devas also 
by way of adoration. To this the answer is 
that there may be many ways of evolution, 
but the one which can be recommended as the 
Universal Religion for mankind is the worr 
ship of the Sacred Fire, as it is within the 
reach of all men and its practice does not 
require any extraordinary powers of the 
mind. The Niragnis and Prophets, who 
pretend to converse with the Devas or Angels 
without the aid of the Fire, are of the same 
class as the Dreamers.(l) To the argument 
that the Vedas speak of many other Devas 
besides Agni, the trite answer must be given 
that according to the Vedas, Agni means both 
Yajnagni (the Sacred Fire) and Agni-Deva 
(the god presiding over the Sacred Fire). 


(1) It is claimed by Niragnis and Prophets that there can 
be extraordinary powers of the mind by which communication 
with gods can be established without the aid of the Sacred Fire. 
But the Sacred Fire makes the communication visible to’ all, 
while the Prophet's communication is invisilde to others. Hence 
Niragnism or Prophetism has always been suspected to be an 
imposture; and in its train have followed only such things as 
superstition, fanaticism, delusion, persecution, war, hatred, and 
horrible and grossly immoral practices, e.g., sacrifice of infants, 
outrage on women, etc. Moses, therefore, had his justification 
when he commanded all Prophets to be stoned to death when they 
depart from the Religion of the Sacred Fire. 
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Agni (the Sacred Fire) is not a god, but is the 
medium in which the Devas (gods) manifest 
themselves to man; while Agni (the god 
presiding over the Sacred Fire) is the bringer 
of all the other gods into that medium of fire. 
Agni’s worship is, therefore, indispensable 
for invoking the Devas, one and all. Hence 
the Sacred Fire is eulogistically spoken of as 
the first of the gods, — the sum total of all the 
gods.(l) 

As has been fully discussed above, the 
worship of the Sacred Fire should be free 
from two faults which are fatal to its own 
cause, viz., sacrifice of animals for man’s food 
(Validana), and invoking the gods to deal 
vengeance to one’s personal enemy (Vidwe- 
shana). Let it be understood that those who 
cannot help taking meat for their food may 
kill animals, but not in the name of reli- 
gion; (2) and those who are impelled by a 
fatal necessity to wreak vengeance on an 
enemy should fight out the affair manfully 
according to the rules of war, but must not 
invoke the aid of the gods. (3) 

(1) Taittiriya Brahmana, 2-4-3-3; Aitareya Brahmana, 

M-4. 

(2) Forcil)ly taking the life of a living creature cannot be 
a part of any religion. If sacrifice of an animal in Yajna sends, 
As it is claimed, the soul of the victim to the sphere of the gods, 
then the gods should be visibly present io the fire, and the 
animals should be willing to be victimized. Ihis is the significance 
of the saying (referred to in MahAbharata: Dronaparva, 67-4) 
that in the Yajna of the ancients, animals wishing to go to 
paradise would come of themselve.s to be offered up as victims to 

the gods in the Sacred Fire. t i 

(3) The MahAbharata is called the Fifth Veda, because it 
contains something which is not to be ‘found in the four Vedas 
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The worship of the Sacred Fire is not a 
secret rite. It is open to all without distinc- 
tion of caste, creed, colour or sex. And the 
Vedas expressly give orders for it not onl\ 
to be observed in every household but also tc 
be spread by a liberal system of preaching tc 
all lands and tribes. And there are these 
texts: “ Men preserve the Sacred Fire in every 
household. ”(1) “Let the words of our 
mouth cause the Sacred Fire to be spread far 
and wide. ”(2) “ Spread the Vedas: this is a 

great work for man. As for the un- 
reclaimed tribes, let them also hear the Vedas 
when they are being recited to a Brahmana 
standing at their head. The reciting of the 
Vedas is held to be a prominent duty by the 

law.”(3) 

In their orders to preach Religion, the 
Vedas mean nothing of either persecution or 
martyrdom. The Vedas do not carry heat 
but only a cool tranquil light which enters 
noiselessly where it is allowed to enter and 
remains silently unknown where it is shut 
out. All the religions of the world have their 

hut which yet is equally necessary for man to know, — viz., the 
Science and Art of Enmity or Warfare apart from the invocation 
of the .j^ods for aid. 

(1) Rii? Veda: 5-11-4. 

(2) Rig Veda: 3-10-6. 

(3) Mahabharata, Mokshadharma : 327-44, 49. In ancient 
India, it seems, persons could lay claim on the sacred thread 
by their merit alone apart from their right by heredity. Thus 
Hanumdn, who did not belong to the higher castes, is represented 
as wearing the sacred thread. (Sec Ananda-Ramayana of 
Valmiki, in the Manohara Kanda, 13th Sarga. Also Brahmanda 
Purana, and Sudarsana Samhita Tantra, in the chapter on Hanu- 
mat Kavacham, — twice in^ach). 
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martyrs, even atheism counts its martyrs by 
thousands,(l) showing that martyrdom is no 
conclusive proof of the truth of a creed. (2) 
To their credit, the worshippers of the Sacred 
Fire, whether Aryan or non-Aryan, have never 
been known to be persecutors. The World- 
old Religion derives its everlasting strength 
from the fountain of truth whence it has its 
origin; and therefore it requires no man t-o 
lay down his own life or to take the life of his 
brother in order to strengthen the creed. It is 
a permanently settled fact, and not a fiction to 
be improved upon by the coming generations; 
it is a discovery of the soul and not an in- 
vention of the intellect. It is to be preserved 
and handed down, as the key to all mysteries, 
from one generation to another; and to this 
end “ the ink of the scholar,” as the Prophet 
of Islam said long after, “ is more precious 
than the blood of the martyr. ”(3) And 
there are these Vedic texts to the effect; The 
Sacred Fire, adorable to the Rishis of old, 
must be adored by the Rishis who succeed 
them. ”(4) “ The Vedas must be regularly 

studied. ”(5) “ This is a homage to the 

(1) Cy, Weber; Iii.story of Philo.sophy (tlic martyrdom 
of Bruno). 

( 2 ) To die for a faith is no proof whatever of the truth 
’.of it. Nor by any means always tht‘ best service which a man 

may render it.'' Bad men have \inder^one martyrdom for a bad 
cause as ifirmly and cheerfully as good men have for the best 
cause. (Maudsley: Body and Mind, pp. 339, sq.). 

(3) Sayings of Muhammad, edited i)y Dr. AliduIIa Surah- 
wardy ; § 436. 

(4) Rig Veda: 1-1-2. 

(5) Taittiriya Aranyaka: 2-15-7; Satapatha Brahmana: 
11-5-6-7. 
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Rishis of old, our fore-runners, who dis- 
covered the path for the good of the coming 
generations.” (1) The fruits of this Religion 
are happiness in this life and salvation in the 
life to come. “ That is the true religion by 
which prosperity here and the highest perfec- 
tion hereafter are both secured at once. ”(2) 
And this is the meaning of man’s desires, — 
the goal to which they point. It is useless 
preaching Desirelessness and Asceticism; for 
desires would not be satisfied until and 
unless this goal is attained.(3) To this 
end have desires been planted in the indivi- 
dual, and to this end do they really tend. It 
is, therefore, proper to have the desires well- 
regulated than entirely eradicated. (4) 

The Doctrine of Desirelessness (or Ne- 
gation of the Will, as it is called) is based 
upon the Philosophy of Asceticism which 
holds that life is only a passing dream of the 
soul. (5) Undoubtedly, this Philosophy is a 
great consolation to man, for it establishes 


( 1 ) Rig Veda : 10-14-1 5 ; Atharva Veda : 18-2-2 ; Taittiriya 
Aranyaka: 6-5-1. 

(2) Vaisesika Darsana: 1-1-2. 

(3) Cf. Mahabhdrata Aswamedhaparva 13-19; and (n'ta 
3-33. The course of Ryolution will have its own way; and man 

# will have to evolve into the stage of the Devas, (whether he desires 
it or not does not matter), before he can attain the final perfec- 
tion. * 

(4) C/. Mahabharata, Rajadharma: 123-7; 8; Moksha- 
dharma : 288-10; 11. Perfect desirelessness does not exist. 
Just as kingdom is the object of desire to the king even so are 
alms to the mendicant and salvation (mukti) to the ascetic. — Cf, 
Mahabharata, Sfintiparva, ch. 18. 

(5) Mdyav^da of Vedantism or the Soonyavada of 
Buddhism. 
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the immortality of the soul and the possibili- 
ty of its rescue from the ills of life. Too 
much, however, has been made of this 
philosophy, as if it were the panacea for all 
evils. The view that matter is only a product 
of the mind (as it is in dream) does not solve 
the problems of existence. It only removes 
the mysteries of matter from the province of 
so-called matter, and transfers them to the 
province of mind, thus making the mind more 
mysterious than even matter and mind put 
together were before. Only to know and 
realize that life is a passing dream of the soul 
does not mend matters. Those who see 
frightful dreams or nightmares in their sleep, 
know on waking that all their visions were 
false; yet they, too, need the doctor to treat 
them for such afflictions. In like manner, 
life’s sufferings will make themselves felt in 
spite of the knowledge that life is a dream of 
the soul; and the need of doctoring to the 
soul will remain the same as ever. This 
doctoring to the soul is precisely what is 
meant by the worship of the Sacred Fire. 

Those that are afflicted with a diseased 
mind go from place to place; but such pilgrim- 
age affords them no relief. For the burden 
of their sorrows keeps accompanying them 
like their shadows, walking with them as they 
walk, running with them as they run, sitting 
with them as they sit, lying down with them 
as they lie down, rising up with them as they 
rise up, — and invading their peaceful slum- 
bers in the form of dreams. Only a 
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pilgrimage to the regions of perpetual bliss by 
the path of the Sacred Fire, can disburden 
them of all the sorrows of their hearts. 

The Philosophy of Asceticism, the 
Vedanta, holds that it is not necessary for 
man to evolve into the sphere of the Devas, 
for man can attain the final Perfection 
immediately. According to this philosophy, 
the sphere of the Devas is, like the sphere of 
the mortals, both impermanent and full of 
sorrows. The teaching of the impermanence 
of the celestial sphere is based upon the 
assumption that Time is an objective reality, 
which is felt in the same way there as it is felt 
here. But Time is a subjective feeling which 
varies not only in different individuals but 
also in the same individual under different 
circumstances. For example, a moment may 
sometimes be felt to be as long as an eternity 
or an eternity may pass away as though it 
were a moment. (1) 

Time appears to mortals to be as the 
flow of a stream in which the present only is 
comprehensible, while to the immortals it 
may appear to be at a stand-still like the 
infinite Space, within which the past, the 
present and the future are all comprehended 
at once. No idea of impermanence can ever 
arise where Time undergoes such a modi- 
fication. (2) The gist of the argument is that 
in the sphere of Devas, where t he mentality 

( 1) Cf. Tejovindu Upanishad, 1-24. See “ Yoga-VAsistha.” 

(2) Readers of Ein.stein will not find this view of Time 
difficult to conceive. For example, the etherial vibrations set up 
by the French Revolution are still travelling in space, and any 
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is different from man’s, the feeling of Time 
would also be different from his: and that 
therefore he cannot speculate on it until he 
changes his mentality. In like manner, all 
the joys of the celestial sphere(l) are to be 
understood as positive, feelings, and not as 
joys that exist by contrast with sorrows. (2) 
Hence ‘ the Vedic term for the celestial 
sphere is “ Naka ”, which literally means ‘ the 
griefless sphere ’. Thus rescued from the 
Vedantic error of taking an anthropopathic 
view of Time, the Vedic doctrine of the 
existence of a sphere of permanent joyful- 
ness is established.(3) 

one who can overtake those vibrations will see the French Revolu- 
tion as actually going on in the present. (Einstein’s Relativity. 
Cf. also Kant's Critique of Pure Reason, Engl. 1'ransl. by Max 
Muller: — the Transcendental Analytic). A point of space cannot 
be said to contain the whole of time, but every moment of time 
can be said to contain the whole univer.se of that moment. 

This changed aspect of time (Hyper-time) corresponds to 
the “ Fourth Dimension " of .space (Hyper-si)ace), both of which 
are now regarded as subject-matters of scientilic investigation. 
The celestial sphere is said to be '' a world that is not conditioned 
by space and time.” (C/. Richel : 1'hirty Years of vSpiritual 
Researches, p. 606). 

(1) The Vedas speak of various kinds of celestial joys, 
e.g., dminda, moda, muda, prawuda, etc. — Rig Veda: 9-ll.Vll. 
Cf. Taittiriya Aranyaka, 8-8; 1'aittiriya Hpanishad, 2-8. 

(2) As to the existence of positive happiness, see Sully's 
Human Mind, Vol. 2, p. 6; Sir William Hamilton: Metaphysics, 
Vol. 2, ch. 43 ; etc. 

(3) After all, the Vedanta is not a convincing Pliilosophy. 
It cannot explain how the desire to create can arise in the per- 
fectly desireless Supreme Being, — how a shadow can ari.se where 
there is no other thing but light. It has. iloubtless, Iniilt a .strong 
castle for the .soul, but its castle, too, has been built in the air 
and not on any solid ground. To say that the ultimate truth is 
ineffable, (anirvachaniya, as the Vedanta says), does not mend 
matters; for it come.s to the same thing as saying that it is un- 
knowable to man in his present state. 
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It will serve no purpose here to dilate 
on the evidences of the existence of mysteries 
which exceed the range of human under- 
standing, — of things between heaven and 
earth not dreamt of in philosophy, as 
Shakespeare puts it. Science has already 
taken the subject into its hand and facts are 
being brought to light which startle and 
perplex the most impartial and truth-loving 
of mankind.(l) “ The dreams of magic may 
one day be the waking realities of science.’’(2) 
“ Our hopes are now vastly greater; we have 
a glimpse of a whole unexplored world full 
of mysteries before which we stand as dumb 
and dense as a Hottentot might before 
Poincare’s vortices, Herz’s waves, Pasteur’s 
microbes, or Einstein’s relativity. This new 
world is the unknown, the future and our 
hope. ”(3) “ At the present hour, while all is 

yet quite dark, our duty is plain. Let us be 
sober in our speculation, rigorous in experi- 
mentation. ”(4) Failures, of course, there 
will be in the path. “ But that is no reason 
for refraining from increased efforts and 
labour. ”(5) “ The final outcome will be 

much more surprising and unexpected than 
our limited imagination can dream. ”(6) 


(1) Dr. Charles Mackay: Memoirs of Delusions; — the 
chapter on the Magnetizers (the Conclusion). 

(2) Frazer: The Golden Bough (Conclusion). 

(3) Richet: Thirty Years of Psychical Research; the Con- 
clusion, p. 625. 

(4) Loc. cit. 

(5) Op. cit., p. 626. 

(6) Ibid., p. 624. 
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THE EPILOGUE. 

The Epilogue is a gospel of peace exactly 
the same as the Prologue. This is its sub- 
stance: — 

The Cause is infinite, the Effect is infinite; 
for from the infinite proceeds the infinite. 
By taking away the infinitude of the Effect as 
a delusion, the Cause alone is left as the real 
and only infinite — the Absolute — and the ab- 
surdity of two infinites is thus removed. Om, 
let peace abide, increase and pervade.(l) 

The gospel of peace at the end of the 
Upanishad is like the Ave of the Catholic 
Christians. It is said to be auspicious to pro- 
nounce the gospel of peace, like the Ave of the 
Christians, both at the beginning and at the 
end of a devotional recitation. The Upani- 
shads are professedly only for recitation by 
lovers of peace who have the good of the 
whole world at heart, and every Upanishad 
has a gospel of peace proper to it. Peace, 
doubtless, is the highest thing that man can 
possess ;(3) not the peace which is founded on 
the unstable basis of ignorance and forgetful- 
ness, (3) but the peace which is founded on 
the solid basis of reason and knowledge. War 
is necessary to secure the reign of peace 
against the invasions of lovers of evil- 


(1) The Sanskrit word “Om” answers precisely to the 
Hebrew word “ Amen,” meaning certainty. 

(2) Mahabhdrata: Dronaparva, 198-59. 

(3) Contrast the miserable saying “Where ignorance is 
bliss, ’tis folly to be wise ” with the manful saying “ Like a Roman 
bear the truth I tell.” 
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doing ;(1) just as a fencing is necessary to 
protect a beautiful garden with fair and useful 
products. The less war there is, the better, 
and no war is the best. “ Weapons are instru- 
ments of ill-omen; they are not the instru- 
ments of the princely man, who uses them 
only when he needs must. Peace and tran- 
quillity are what he prizes.”(2) Thoughts of 
war and hatred retard the development of the 
good part in man, making a Devil of him, (3) 
while thoughts of peace and love make the 
same bloom forth in all its splendour and 
beneficience, making a god of the man even 
while he is still in the mortal sphere. (4) The 
yearning of the soul is not towards hatred, 


(1) There is such an instinct in human nature as love of 
cruelty or wrong-doing, — that is a desire to inflict pain for the 
})leasure of witnessing the sufferings of the victim (Cf. Mayne\s 
'Criminal Law, Part 2, cli. v3, § 66), — a thing which, if allowed to 
pass unchecked, would grow without limit; — as in the case of the 
despot. Readers of Psycho-pathology will remember that the 
exercise of cruelty gives a sort of sexual gratification to persons 
who are short of sexual ])owers, known as Sadists, who thereby 
feel a return of their lost sexual powers, and who therefore cannot 
but choose to be lovers of the evil, ( Cf. the works of Kraft Ebbing, 
.Plavelock Ellis, etc.). Cf. the Spirit of Satan: — “Evil, be thou 
my good!” (Milton: Paradise Lost. Bk. IV, line 110). 

0 (2) Oiles: Sayings of Laotzu, p. 41. Cf. “ He who strikes 
with a sharp instrument is himself in danger of being hurt.” 
Bud, p. 47. Cf. Mahabharata, Rajadharma, 106-19: “He who 
is about to destroy his enemy is hini.self in danger of being 
destroyed. Elsewhere the Mahabharata says: “Weapons are not 
simply for brandishing, nor speeches for mere flourishing; they 
must be adroitly used when their aid is called for.” 

(3) Mahabharata (cf. Striparva, 1-31). 

(4) a. The diseased mind spoils the health, the sound 
mind promotes the intellect.” Dattatreya in his Abadhuta Gita, 
8-27 . Also cf. Mahabharata, Amisasanaparva, ch. 57 : — “ Absence 
of hatred in a person makes the features beautiful.^' 
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which is its poison, but towards peace, which 
is its only balm. And hence it is that the 
Prince of Peace is everywhere given the sole 
kingdom over the heart, and men do eagerly 
long for the time when his kingdom will come 
upon the earth. The poet speaks of the 
Prince of Peace as the Light of the World, and 
of love as the sunlight of peace.(l) This 
agrees with what the Bible teaches, — that 
“ love is the light which lighteth every man 
that cometh upon earth;” “Love is of God: 
he that loveth not knoweth not God; for God 
is Love. ”(2) And this answers to what the 
Vedas say, — that the mutual hatred of men 
reaches up to the higher heavens and infects 


(1) Cy. vSir Edwin Arnuld : The Light of the World: — 

(Peace beginning to be, 

Deep as the sleep of the sea. 

When the stars their faces glass 
In its hlne tranquillity: 

Hearts of all upon earth, 

That rested not from their Birth, 

To rest as the wild waters rest 

With colours of Heaven on their hreast. 

Love, which is sunlight of peace, 

Age by age to increase, 

Till Angers and Hatreds are dead, 

And Sorrow and Death shall cease. 

Peace on Earth and Good-will !” 

Souls that are gentle and still 
Hear the first music of this 
Far-oflf, infinite bliss! 

(2) The Bible thus identifies God with Love. (Bible: First 
Epistle of John, 4-7, 8). 



288 


THE UNIVERSAL RELIGION 


even the gods with hatred, and makes them 
forsake mankind.(l) And agreeably to this 
Vedic revelation, the present Upanishad has 
said that man should attain that knowledge 
which frees his mind from all hatreds. (2) 
And Religion, which always seeks to bring 
peace, takes Ahimsa (i.e., non-hate or uni- 
versal love) as its watchword. (3) 

Let the Sacred Fire, which is the beacon- 
light of peace to the world, be relumed even 
at the spots where it was so unhappily ex- 
tinguished through the follies of mankind. 
And let this book thus end with peace even as 
it did begin with it. 


MAY THIS BE ACCEPTABLE TO THE RISHIS 
AND PROPHETS OF OLD AS THE PAYMENT 
OF A HUMBLE TRIBUTE TO THEM. 


' (1) Atharva Veda: 3-.30. Sec supra, the Good Path and 

the Path of Evolution. The Tantra.s also say that nothing 
attracts the gods so much as peace of mind in the worshipper. 
{Sec Tantras^ra: Vijay^-kalpa). 

Religion, being faith in a better life to come, carries with it 
a sense of blissfulness (Anandam). This blissfulness has two 
sides ; namely, grave and gay. The grave side expresses itself in 
deep and tranquil meditations and moral regulations ; the gay side 
in joyful themes, feasts, dances, processions, songs, etc. 

(2) Isavisya Upanishad, Mantra VI. 

(3) See supra, the Doctrine of Ahimsa. 



APPENDIX. 

THE TRUTH ABOUT BUDDHISM. 

INTRODUCTION. — The following^ pages con- 
tain an explanation of two curious facts, viz., the 
disappearance of Buddhism in India when Buddha 
himself has been treated as an incarnation of Vishnu 
by the orthodox Hindus, and the prevalence of the 
worship of Buddha’s images under disguised names 
among the Hindus. 

The argument of the whole may be exhibited as 
follows. 

1. The False Story. — Buddha, although born in 
India, came from a Mongolian stock and preached a 
religion which was fundamentally opposed to the 
religion of the Hindus. The Hindus, therefore, 
rejected him. Foreigners then came to India to take 
up this inestimable jewel of mankind as their own and 
to rescue the religion he preached from passing away 
into oblivion. They made temples and images in his 
honour, formed themselves into a sect, and thus 
l^ropagated his religion among themselves. So all 
along Buddha has been, and is still, the Foreigner’s 
object of worship. 

2. The True History. — Buddha, as he belonged 
to the ancient Aryan race of Gautama, must have come 
from an originally Hindu stock. He brought no new 
religion into India, but he preached a reformation 
which was especially intended to remove the slaughter 
of animals from the domain of religion. He found 
many followers(l) who, after his death, formed them- 
selves into a sect which remained incorporated in 
Hinduism. They it was, and not the Foreigners, 
who made the Buddhist temples and images all over 

(1) The conversion by Buddha of Kasyapa (the leader of 
the opposite party) laid the real foundation of the Reformation. 

19 
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India.(l) They made converts of peoples of Foreign 
nationalities and admitted them into their own sect; 
— thus importing alien doctrines also into the sect. 
The result of this was that the sect was out-casted by 
the orthodox Hindus, who never allow intermingling 
with Foreigners; for Foreigners desecrate Hindu 
temples by offerings of articles forbidden to Hindus. 
After the out-casting of the Buddhist sect, the Hindu 
worshippers of Buddha parted company with the 
out-casted Buddhists and carried on their worship of 
Buddha in a disguised manner, viz., by giving 
to Buddha’s images names borrowed from Hindu 
Mythology, with a view to avert the inroad of dese- 
cration by the Foreigners. In course of time, the 
meaning of this disguise was lost sight of and the 
images under disguise were thought to be really other 
than Buddha’s; so that the, modern Hindus themselves 
have come to believe that Buddha had never been an 
object of worship to the Hindus but had all along 
belonged to the Foreigners. 

3. The Conclusion. — Gautama Buddha is regard- 
ed by the Hindus as the greatest personality of the 
present age, the Avatara or Incarnation of the Highest 
for the Kali Age. Such being the case, the Hindus 
Should by all means restore to themselves the worship 
of Buddha in its pristine purity; this time, however, 
with all possible precautions against the aggressions 
of Foreigners who profess themselves to be Buddha’s 
devotees. 


(i) Ihe Buddhist temples, idols and holy places of India 
are mostly relics of the older Hindu Buddhism and are, therefore, 
legitimately owned by the Hindus. 
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§1. Early Buddhism (Religion of Gautama 

Buddha and his immediate followers). 

Tlie Personal Religion of Gautama 
Buddha was Hinduism.(l) What differen- 
tiated it from the prevailing Hinduism was 
its secession from ritualism, (especially, from 
the sacrifice of animals in Yajna), and return 
to1:he pure religion of the Vedas. (2) It has 
been well said: “ Had pure Vedism been the 
faith of the people, there would have been 
little need for a Buddha.”(3) Kven the Hindu 
Scriptures admit that “ of all the religions 
which have their roots in the Vedas, the 
system of Buddhism is the most ex- 
cellent. ”(4) 

Like the Rishis of the Vedas, whom he 
followed in most of his teachings, (5) Buddha 
preached that neither action alone nor know- 
ledge alone was the path to man’s perfection, 

(1) On Buddha lieing a Hindu/’ sec Waddell: Buddha’s 
Secret, from a Sixth Century Commentary. (Journal of the 
Koyal Asiatic >Society, 1894, p. 372). Readers interested in 
this subject may consult the Biiddha-Mimansa ” by the present 
writer. 

(2) This j)oint has been settled by researches of eminent 
scholars. Sec Max Muller: Chips from a Cerman Workshop; — 
Spence Hardy: Legends and Theories of the Buddhists; — P>eal : 
Buddhist Pilgrims ;-—Monier Williams: Buddhism; — Rhys 
Davids: Buddhism; — Klizabeth A. Reed: Primitive Buddhism; — 
Powell : Buddha, the Reformer of Brahmism ; — Clarke : Buddhism 
or The Protestantism of the East. 

(3) Sewell; I{arly Buddhist Symbolism. 

(4) Skanda Purana; Suta Samhita; 4-20-16. Cf, Swami 
. Vivekdnanda : ‘‘ Buddhism, a Fulfilment of Plinduism.” {See 

the Chicago Address.) 

(5) Cf, Oldenberg: Die Religion des Veda und der Bud- 
•dhismus; — La Vallee Poussin: On the Authority of the Buddhist 
Agamas; — Edmund Hardy: Der Grhya-Ritus pratyavarohona ini 
Pali-Kanon; — Franke: Die Gathas des Vina)a-pitaka und ihre 
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but that a combination of right action 
with right knowledge, — which he called the 
middle path, — was that path.(l) By^ right 
knowledge he meant precisely the kind of 
knowledge recommended by the Vedas, — the 
knowledge which came to him in his attain- 
ment of enlightenment (Buddhahood) under 
the Bodhi-tree at Buddha-Gaya; viz., the 
knowledge of the soul as the maker of the 
body and of the soul’s emancipation from 
mortality by virtue of the said knowledge. (2) 
He acknowledged the existence of an Infinite 

Parallelin ; — Fuehrer : Manusara-dhanima-sattham (Buddhistic) 
compared with Manava-dliarnia-sastrain ( Brahmanical ) ; — 
Buehlcr : Buddha's ([notation of a Gatha by Saiiatkumara ; — 
Wataiiabe: The Story of Kalmasapdda, a study in the Maha- 
bharata and the J^taka. 

fl) In the Dhannacliakra Jh*avartana Sutra, Buddha lays 
tile foundation of the Kingdom of Righteousness on the middle 
path of life, which ultimately consists of right action and right 
conteinplatiou. (Sre Rhys Davids: Buddhist Suttas, p. 147). 
Tn the Tvishva Jataka, the study of the Vedas is recommended 
witli the jiractice (H* the Dharma as the true Buddhism of the 
householder. {See Sarat Chandra Das: Indian Pandits in the 
Land of Snow, p. 87). 

(2) Dhanimapada : 11-9. This faith was only a rehearsal 
a recitation of an already established truth. It was declared by 
all the Xedic Ri.shis and the Purva ihiddhas. (See Warren: 
Buddhism in IVansIations, p. 83). Another name of Buddha Is 
Adwayav^din." (See Aniarakosha, 1-1-1-8). 

According to Hinduism, the test of a man’s having attained 
real knowledge would be his possession (^f the power to recollect 
the series of his previous lives (Jatismaratwa). Buddha is .said 
to have possessed this power; — this is the theme of all the Jataka 
d'ales of Buddhism. The Ri.shis of old, and Krishna, too, claimed 
to have had this faculty. (Sec the Bhagavadgita : 4-5). To 
this faculty of man is due the origin of the doctrine of Karma, 
i.e., of the soul's undergoing fresh lives repeatedly to get the 
retribution of acts done by it in its past lives. The scientific 
objection to this doctrine is that it is not possible for man to 
recollect his previous lives, because in each life the brain is 
altogether different from the brains of other lives; — sameness of 
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First Cause as laid down in the Vedas,(l) 
but maintained that there is a limit to human 
thought which precludes man’s understand- 
ing the problems of Infinity. (2) He laid 
stress on the life of action as the proper life 
of man; and he held that of all actions the 
highest is the purification of the mind, that is, 
freeing the mind from all earthly desires. (v3) 


the brain being tlie condition of recollection. The answer to 
this objection is that recollection is not a brain-product but is a 
mind-product conditioned by the brain, and that this conditioned 
state may be overcome under special circumstances by individuals 
of exceptional mentality. For example, though excitation of the 
retina produces a visual image, yet “ there may he a visual image 
without retinal excitation. The human mind has means of 
cognition other than our five ]) 0 or .senses.^' {Sec Kichet: 
Psychical Research, p. f>CX)). 

(1) “As a Religion, Buddhism is often alleged to be 
atheistic. But Buddha, as is well known, nowhere ex])ressly 
denies an Infinite Fir.st Cause.” — (Waddell: Buddha's Secret, 
from a Sixth Century Commentary). This First Cause he called 
by the name of “ Arya Prajna-paramita Amita," which is pre- 
cisely the same thing as the Vedic “ Satyam Jnanam-anantam 
Brahma.” (Cf, the Abhidharma-Pitaka, in the introductory 
Hymn to the Astasdhasrika). 

It is well worth noticing here that this Fir^t Cause, “ Prajna- 
paramita,” was personified by Buddha into a goddess, who is 
known as the goddess Tara in Buddhism; and that the goddess 
Tdra of Hinduism was also called ‘ Prajna-jxiramita ' by the 
Hindus themselves. (See the Tara-Raha.sya-VTitti of Abhinava- 
Sankarach^rya). 

(2) Sec the T.evigga Sutta ('Privijiia Sutra) in the Buddhist 
Suttas, translated by Rhys Davids. Cf. Vincent Smith : The 
Oxford History of India, pp. 54-55 ; — Costa : Buddhism, an 
agnostic religion. Note that the Vedic literature also contains 
the same teaching. (See Brihadaranyaka Upanishad, 3-6-1), 
For a fuller account, see Masson-Our.sel : History of Indian 
Philosophy; — Oltramere: Buddhist Theosophy (Therapeutics of 
the Intellect) ; — Leon Carre: The .Ancient Orient, Vol. 2. 

(3) This is the main teaching of the Dhammapada, the 
principal book of the Buddhists. Also of the Gathas (Thero- 
Gathas and Theri-Gathas) of later Buddhism. And this is the 
teaching of the Gita also, the leading book of the Hindus. 
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To this end he prescribed various methods; 
and, among other methods, he recommended 
the method of the Vedic Agnicharya and 
Homakarma to all his disciples :(1) that is, 
the worship of the Sacred Fire. 

It is held by some that Buddha properly 
began his reformation by converting Kasyapa 
of Uruvilwa, the leader of the orthodox party, 
who maintained a perpetual fire as enjoined 
by the Vedas :(2) Buddha extinguished this 
fire and therefore, they hold, he should be 
regarded not only as anti-Vedic but as the real 
enemy to Hinduism, and as the sole cause of 
India’s downfall. This, however, is not the 
truth about Buddha and his Religion. 
According to Hindu traditions, the rites of 
the Sacred Fire are incumbent upon all 

(1) See the Arya Manjusri Mulakalpa, Patala 13. 'Phere 
arc many iiidicatii)ns of Huddha himself having been a fire- 
worshipper. One of his names was Arkabandhu (or ‘ friend 
of the sun’), vvhich, like Agnimitra (friend of fire ), means a 
fire-\vorshi])per. (See Amarakosha, 1-1-1-10). The Vedic rites 
of the Sacred Tire (Yajna) required the worshipper to cover 
his head with a turban (the U.shnisha — sfc Atharva Veda 15-2-1). 
TIic Rishis wore this turban and Buddha also was never without 
it. { Cf. Waddell: Buddha’s Ushnisha ; a study of Buddhist 
origins). It is well known that Buddha always chose to sir 
Jiencath the tree whose wood was specially consecrated to pur- 
poses of the Sacred Fire, viz., the Pippala tree or the Ficus 
NeJigiosa, (Cf. Rhys Davids: Buddhist India, p. 231. — On Pre- 
Buddhist worship of the Bodhi-tree at Bodh-Gaya, see Dr. Bloch’s 
Notes on Bodh-Gaya in the Archaeological Survey of India). His 
place of worship was called the Chaitya, which originally meant 
the altar of the Sacred Fire. (See Fanini; 3-1-132). The use 
of Ghrita (or butter) for the Sacred Fire and the veneration 
for ihe cow still survive among many of his followers, who pro- 
fusely burn Ghrita before the images of Buddha. (Sec 
Lord Duiimore: The Pamirs, Vol. 1, p. 145. Also cf, the Pradipa- 
daniya Sutra of the Buddhists). 

(2) See any standard work on the Life of Buddha. 
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householders, but they might be given up by 
the ascetics. Ascetic teachers, both before 
and after Buddha, e.g., Dattatreya and Sanka- 
racharya, are known to have allowed their 
followers to give up the rites of the Sacred 
Fire. Buddha did no more than follow the 
traditionary path when he enjoined house- 
holders to observe the rites of the Sacred Fire, 
while allowing the ascetics to give up the 
same. Therefore, if Dattatreya and Sanka- 
racharya and other teachers of Asceticism are 
not to be regarded as anti-Vedic, Buddha 
cannot be regarded as such: for he was pre- 
eminently an ascetic teacher. 

The Vedas prescribed fire-worship up to 
the end of one’s days. Buddha held that fire- 
worship was necessary until one came into 
touch with the Devas, after which it might be 
given lip. Buddha not only believed in the 
existence of the Devas but he came in touch 
with them himself; and it is to be remarked 
that the gods whom he declared to have 
visited him occasionally as his guides (1) were 
all Devas of the Hindu Religion(2), namely, 
Indra (the Devaraja), Brahma (the Sabha- 
pati), Kuvera (the Yaksharaja), Mara (the 
Kamadeva), Tara (the goddess), etc. As a 
consequence of this. Buddhism has been 
mixed up with the Tantras which are nothing 
but the worship of the Devas through the 

( 1 ) See Lalita Vistara, ch. 25. 

(2) Max Muller has remarked: '' Buddha does not ar^ue 
against the Vedic gods.” (See Shome’s Old Oaya and Gayawal.s, 
p. 38). Cf. Knebel: The Vahanas of the Brdhmanical and 
Buddhistic Pantheon. 
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Sacred Fire.(l) Moreover, as regards Deva- 
worship in Buddhism, Buddha himself has led 
the way by saying as follows; “ Let the 
prudent man give gifts to gods; honoured they 
honour him again- the man who has grace of 
the gods, good fortune he beholds. ”(2) 

It is true that the chief elements of the 
Vedic Religion do not appear to be strongly 
pronounced in Buddha’s personal teachings. 
The reason of this is obvious; for, as Vincent 
Smith and others have pointed out, “ Buddha 
can hardly be said to have intended to found 
a new Religion. ”(3) He only set himself 
the task of reforming the corruptions which 
had crept into Hinduism. Beyond his own 
province of reformation, he observed silence, 
having nothing to say against the existing 
Hindu Religion to which he himself also 
belonged. (4) It is well known, too, that 
Buddha gave preference to Brahmanas and 

(1) See su])ra. 

(2) Rhys Davids: Buddhist Suttas, p. 20. 

(3) Vincent Smith: Oxford History of India, pp. 54-55. 
C/. the following: — Buddha did not array him.self against the 
old religion/’ (Smith: Cyclopaedia of Names, s. v.). — “He had 
but little quarrel with the religion that did prevail,” (Rhys 
Davids: Buddhism, p. 83),— “In its origin at least. Buddhism 
Was more of a social than of a religious reformation. It was 
an attack upon that \veb of priestcraft which Brahmanism had 
woven round the society.” (Smith: Mohammad and Moham- 
medani.sm, p. 4). 

(4) C/. “ The Buddhist Scriptures depend for all that 
concerns the practical life upon the Vedas and the Codes of the 
Hindus, Buddhists themselves say: ‘It is the old ordained 
custom'; and they follow, in practical life, the Srutis and Smritis 
of Hindus.” — Vachaspati Misra: Titparya-tika (p. 300 of the 
Vizianagram Edition). See La Vall^ Poussin: Authority of the 
Buddhist Agamas. Cf, Monier Williams: Buddhism, p. 206; — 
“ Hinduism was contained in the Dharma of Buddhism.” 
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Kshatriya.s among his disciples,(l) and that 
he confirmed the sacramental character of 
marriage and chastity, and disapproved of re- 
marriages and promiscuous marriages. All 
thevSe, doubtless, bear testimony to his 
propagation of true Hinduism. 

The Religion of Buddhofs immediate 
followers was the personal religion of 
Buddha, with the worship of Buddha as the 
Deity superadded to it. It was originally 
started and promulgated by the Hindus 
themselves; and it was developed and syste- 
matized through formularies prepared in 
strict conformity with the directions of the 
Hindu Religion. (2) The original Buddhists 
were a sect of Hindus worshipping Buddha, 
a sect which co-existed and flourished side by 

( 1 ) Sec the Suita Nipata : 2-7. Cf. Coppleston : Buddhism, 
2iul Kd., p. 141 ; — Rhys Davids : Buddhisni, 2nd Kd., p. 84. 
(Non-Christian Systems). — Keith: Buddhist Philosophy, p. 121. 
Buddha did not denounce the caste theory but exploded the 
doctrine that salvation is not open to all castes. (Cf. Chalmers: 
The Madhura Sutra). The Buddhist Scriptures themselves say. 
“ The Bodhi.sattwa or Buddha-elect regards caste-distinctions ; 
he never takes birth in the lower castes. 'I'his is a distinctive 
mark of the Bodhi.sattwa. The Bodhi.sattwa is born of a hi^^h 
caste, the caste of Kshatriya or the ca.ste of Brahrnana ; he is 
born of the very Gotra (lineage) to which belonged the jireceding 
Bodhisaltwas.” (Lalita Vistara, ch. 3; — Satasahasrika Prajii^- 
paramit^, ch. 10). 

(2) According to the canons of their own religion, the 
Hindus cannot give up the worship of Buddha; for they are 
forbidden to give up the worship of any deity of whom a Pan- 
changa-Pooj^-Paddhati (or system of worship with five ritualistic 
items) exists in their accepted books. The existence of a Pan- 
changa-Pooj^-Paddhati of Buddha can be discovered in the 
Puranas, the Tantras, and the Dharma-Sastras of the Hindus. 
Even the sect of the worshippers of Hanuman, who are the 
most orthodox of the esoteric Hindus, include the name of 
Buddha in the one thousand names of Hanuman,” and thus 
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side with other similar sects of Hindus, e.g., 
the sects worshipping Rama or Krishna.(l) 
But there is more, Buddha being regarded 
by the Hindus as the Avatara (or Incarnation 
of God) for the present Kali Age, (2) became 
the highest object of Hindu’s worship; and 

they do obeisance to Buddha through Hanuman. (See Hanumat- 
sahasra-ndm^vali, — the 714th name in the Edition of Khemraj, 
Bombay). As for Brahma, whose worship is prohibited to the 
nindiis, no Panchaiiga-Pooja-Paddhati of him can be discovered 
in the Hindu Sastras. 

For the Panchanga-Pooja of Buddha, readers who are 
interested may lie referred to the following: — Agni Purana, 16-1 ; 
49-8; 115-37;— Bh^gavata Purana, 1-3-24 to 29; 6-8-17; 10-40-22; 
— Bhavisya Purana, 2-73; — Garuda Purana, 1-2-32; 1-149-39; 
2-31-35; 202-11; — Kurnia Purana, 6-15; 10-48; — Einga Purana, 
2-48-28 to 33; — Padrna Purana: Kriyakhanda, 6-188; Sristi- 
khaiida, 73-92; — Skanda Purana: Avantikhanda, 68-30; 70-4; 
Suta-Gita, 8-34; — Varaha Purana, 48-22; 49 (whole chapter); 
55-37; 211-65 ff.;— Vayu Purana, 2-49-26 ff . ; 30-225 Vishnu 
Purana, 3-18-15 ff, — Garga Samhitd, Viswajitkhanda, 13-49; — 
Hemadri (Chaturvarga-chintamani), Vratakhanda, ch. 1; ch. 15; 
— Nirnaya Sindhu, ch. 2; — Brihannila Tantra, 5; — Mcru Tantra, 
Avatara-prakarnna, 36; — Narada-Pancharatra, 4-3-156 ; — 
— Tantrasara, ch. 4; — Tara Tantra (the entire work). [For 
further references sec the Buddha-Mimansa, ch. 2\. The Pan- 
changa-l^ooja-Paddhati of Buddha, which may be discovered 
fnmi the above sources, includes the following: — Moorti-pratisthd 
and Sdlagrama-ju-atistiia (symbol- worship of Buddha) ; Pratah- 
smaranam, nhvanani, Gayatri, Namaskarah (meditation on 
Buddiia) ; Tilakadhdranam, Vratapooja, Mantra (ceremonial rites 
and incantations to Buddha) ; and Tirtha-yatra (pilgrimage to 
^Buddha-Gaya, etc.). Tlie whole thing is enjoined upon the 
Hindus as part of their daily religious observances, excepting, of 
course, the la.st. 

( 1 ) Max Muller : “ Buddhism originally a Brahmanic sect/’ 
(.Anthropological Religion, p. 34). Cf, Rhvs Davids: Buddhism, 
1910. p. 84. 

(2) Bhagavata Purana, 1-3-28; — Garuda Purana, 1-149-39; 
86-10; — Kalki Purana, 2-3-26; — Matsya Purana, 47-247; — Nri- 
singha Purana, 36-29; — Vardha Purana. 4-3; 113-27; — ^Vayu 
Purana, Ekalinga Mahatmya, 12-43; 14-39; — Sankaracharya : 
Dasavatdra Stotra; and Jayadeva: Gita Govinda. The Buddhists 
also admit this fact: — see Lalita Vistara, ch. 7; ch. 15; and cf, 
Rajendralala Mitra: Buddha-Gaya, p. 6. 
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there was a time when all sects of Hindus 
were required to do obeisance to him. The 
best evidence of this fact is the survival of the 
Buddha-formula with the utterance of which 
all Hindus up to the present day are enjoined 
to begin their religious affairs, namely, the 
formula which runs as follows: “ In this Kali 
Age, belonging to the Solar Manu, and dedi- 
cated to Buddha as its presiding Deity, I 
resolve to commence such and such a 
work.”(l) 

§2. Mediaeval Buddhism (Religion of 

Buddha undergoing a transformation). 

This phase of Buddhism cannot be 1)etter 
described than in the words of Vincent 
Smith as quoted below. 

“ Buddha can hardly be said to have 
intended to found a new religion. ”( 2 ) The 
word ‘ sect ’ as applied to Buddhist church is 
correctly used, because Buddha may be justly 
regarded as having been originally a Hindu 
reformer. (3) The “orthodox Hindus’^ 
advocated animal sacrifice while the “ Bud- 
dhist dissenters” opposed the practice. (4) 

As a result of this reformation, “ the 
Hinduism of the Brahmans did not remain 

( 1 ) 'fhe original text is : — “ Raiuklliavatdr^ Varahakalp^ 
Vaivaswata-manvantar^ Kali-yug^ ” etc. “ Evidences from rock- 
edicts and inscriptions can he shown in thousands to show that 
the Tantric (Hindu) form of Buddhism had one day spread 
from the Himalayas to Cape Comorin/'— Rakhaldas Banerji. 
(One of the leading Archaeologi.sts of the day, of Mohenjo Daro 
fame) . 

(2) Vincent Smith : Oxford History of India, p. 54. 

(3) Ibid, p. 52. 

(4) Ibid, p. 52; p. 56. 



300 


THE UNIVERSAL RELIGION 


unchanged. ”(1) “ The a/iinwd principle of 

non-injury to animal life gained many 
adherents, so that the more shocking elements 
in the old Hindu ritual tended to fall into 
disrepute. ”( 2 ) While Hinduism, on the one 
hand, thus approached Buddhism, “ in 
another direction Buddhism became almost 
indistinguishable from Hinduism. ”(3) 
“ As a matter of fact, popular Buddhism from 
the very earliest times has always differed 
much from the austere religion of the 
books. ”(4) “ Even in Asoka’s age it is likely 

that the majority of the people in many, 
if not in most, provinces followed the 
guidance of the Brahmans. ”{ 5 ) “ The 

phrase ‘ Buddhist period to be found in 
many books, is false and misleading. Neither 
a Buddhist nor a Jain period ever existed ”.(6) 
“ Buddhism probably continued to be an 
obscure local sect, confined to JMagadha and 
the neighbouring regions, until Asoka gave it 
his powerful patronage more than two 
centuries after the death of Buddha. The 
fortune of Buddhism was made by Asoka. ”( 7 ) 
“ But when the conversion of Asoka made 
the fortune of Buddhism it sowed at the 

(1) Ibid, j). 56.^ 

(2) Lot', cit. Tlie large and influential l)ody of orthodox 
Hindus, known as the “ Bahnians ” in Bihar, is said to be des- 
cended from the Brahmans who advocated the adoption of Ahmisd 
in Hinduism. 

(3) Oj). cit., p. 55. 

(4) Loc. cit. 

(5) Op. cit., p. 56. 

(6) Ibid, p. 55. 

(7') T,oc. cit. 
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same time the seeds of decay. The mission- 
aries of the imperial preacher and their 
successors carried the doctrines of Gautama 
from the banks of the Ganges to the snows of 
the Himalaya, the deserts of Central Asia, 
and the bazaars of Alexandria. ”(1) “The 
moment Indian Buddhism began its foreign 
travels it was bound to change. We can see 
the transformation which was effected, al- 
though most of the steps of the evolution are 
hidden from us. ”(2) 

“ The transformation of Buddhism which 
was effected for the most part during the first 
two or three centuries of the Christian era is 
an event of such significance in the history of 
India and of the world that it deserves exposi- 
tion at some length. ”(3) “ Primitive Bud- 

dhism, as expounded in the Dialogues, so well 
translated by Professor Rhys Davids, was 
an Indian product based on Indian ideas. ”(4) 
“The religious system which found its best 
artistic exponents in the sculptors of Kani- 
shka’s court must have been of foreign origin 
to a large extent. ”(5) “ Nascent Christian- 

ity met full-grown Buddhism in the academies 
and markets of Asia and Egypt, while both 
religions were exposed to the influences of 
surrounding paganism. ”(6) “ In such en- 

vironment Buddhism was transmuted from 

(1) Op. cit, p. 133. 

(2) .Loc. cit. 

(3) Loc. cit. 

(4) Loc. cit. 

(5) Loc. cit. 

(6) Op. cit., p. 134. 
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its old Indian self into a practically new 
religion. The specially Indian ideas upon 
which it had been founded sank into com- 
parative obscurity, while novel ideals came 
to the front. ”(1) “The Buddhism of the 
people in every country always has been 
different from that of the Canon, although 
the authority of the scriptures is nowhere 
formally disputed. ”(2) “Both as a philo- 
sophy and a religion it so adapted itself to the 
needs of foreigners that in the course of time 
it nearly died out in India while acquiring 
new life in foreign lands. ”(^) ‘‘ No avowed 

Buddhist in any country would dream of 
describing himself as a Hindu by religion." (4) 
But “ unavowed, veiled, or Crypto-Indian 
Buddhists " arc still to be found among the 
Hindus of modern India. (5) 

The result of this transformation of 
Buddhism is the absorption of elements of the 
original Buddhism into the tenets of Hindu- 
ism, as will be seen in the following section. 

§3. Later Buddhism (Religion of Pseudo- 
Buddhists and Crypto-Buddhists). 

^ ^ Early Buddhism, which was really 
Hinduism, virtually ended with the conversion 


(1) Loc. cit. 

(2) Gp. cit., p. 135. C/. Saunders: Buddhism in the 
Moduli World, p. 43 ; ‘ Tlie great bulk of the people who pro- 
fess Buddhism luive wandered very far from its true principles 
5,11(1 piactice. This old Buddhism of the Books may be regarded 
a.*; a kind of Old Testament for Buddhists.” 

(3) Vincent Smith : op. cit., p. 52. 

(4) Loc. cit. 

(5) Loc. cit. (Foot-note). 
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of Foreigners into Buddhism. Later-day 
Buddhism developed a great diversity of 
sects within it. This was due to the 
Non-Aryan Foreigners importing elements 
of their own religions, e.g., Atheism, Nihilism, 
into Buddhism.(l) Christian tenets found 
their way into Buddhism (2) together with 
Phallicism, Magic, Sorcery, Devil-worship, 
etc. (3) This Pseudo-Buddhism, or False 
Buddhism, came into collision with the 
Hindu-worship of Buddha, — the Real Bud- 
dhis m of the land. Fseudo-Buddhists would 

(1) Cj. iSanclor Csonia Ivorosi : Different systems of Hiul- 
dhism, from Tibetan authorities; — David: Pmddliism of the. 
Buddha and Modernist Buddhism. 

The conversion of Foreigners into Buddhism was the result 
of the missionary work of Buddha's early followers. For the 
spread of the Buddhist Mission all over the world see Holmboe: 

Traces of Buddhism in Norway before the introduction of 
Christianism " (Paris); — Al])hon.se ('icrmain: “ Buddliism in 
ancient Mexico, according to recent discoveries ” (Paris) ; — 
Renan: Life of Jesus (Paris). “Babylon had become for some 
time a true focus of Buddhism. Ikiodasp (Ik)dhisattva) was d 
reputed wise Chaldean and the founder of Sabeism (Baptism)." — 
Renan's Jesus, chap. 6. The Saint Josephat of the Christians 
or Yudasatf of the Arabs is the same as Bodhisattva. (C/. the 
story of Barlaam and Josaphat by John of Damascus). Marco 
Polo speaks of the origin and spread of idolatry outside India 
through Buddhism. — (Travels, Book 3, chap. 15). Cf. the 
Islamic terms ‘Boot' for idol and ‘ Boot-kadoh ' (Pagoda) for 
Buddhist Temple, both derived from ‘ Boot,' the Muhammadan 
name of Buddha. {See Prinsep: Indian Antiquities, Vol. 2, 
p. 229). In this connection it may be noted that the Greek term 
Therapeutics for the medical science has been derived from the 
Buddhist missionaries called the Theras, (Theraputtas, i.e., 
Sthiraputras, or the successors of the Sthiras or Sthaviras, the 
Elders of the sect), who were well-versed in the healing art. 

(2) Cf. Hue's Travels in Tibet, Tartary and Mongolia, 
Vol. 2, chap. 2 (esp. the life of Tsong-ka-pa). 

(3) Cf. Nariman: Buddhist Parallels to Parsi “ humata — 
hukhta — ^huvarshta." — (In the Indian Antiquary). Also Monier 
Williams: Buddhism, p. 373 (note); — (for the Phallic cult in 
Buddhism). 
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offer to images of Buddha articles which are 
abhorred by the Hindus as desecrating to 
their Temples, e.g., lard, tallow, pork, beef, 
boiled rice, etc. They contended that Buddha 
used to take meat, and meat could therefore 
be offered to his images by way of wor- 
ship.( 1 ) But nowhere in Buddhist Scriptures 
can any authentic proof of this allegation be 
found, except in the solitary instance of his 
death from eating dried Sukaramardava.(2) 
But Sukaramardava, which literally means 
‘ soft as the boar’s flesh,’ is the name of the 
mushroom plant, and does not mean boar’s 
flesh itself as has been wrongly supposed. (3) 
The term “ dried ” is of some significance in 
determining this point. There is no such 
thing as dried boar’s flesh; but mushroom, 
which grows in the rainy season, is preserved 
in the dried state to serve throughout the year. 
Buddha died in the spring season when 
mushroom could not be got except in the 

(1) The imputation of meat-eating as well as of the vulgar 
act was falsely made to Buddha's name by Devadatla, one of his 
disciples, who even made attempts on the life of his master who, 
on the contrary, would always forgive and put up with him. 
Undoubtedly, a man’s worst vexations come from a quarter from 
which they arc least expected. Even Buddha had his earthly 
tribulations to undergo. [See Sykes: Notes on Ancient India 
{Journal of the Royal Asiatic Society, May 1841); — Knighton: 
History of Ceylon, p. 71 ( foot-note) Travels of Fa Hian and 
Hiuen Tsiang; — cf, Beal's Buddhist Records of the Western 
World, Vol. 2, pp. 8, ff.]. 

(2) Mahaparinirvana Sutra: ch. IV, — § 17 to § 23; cf. 
Rhys Davids: Buddhist Suttas, p. 71. 

(3) ^ Cf. N^imann: Die Raden Gotama Buddho's etc.;— 
Nariman’s Preface to Tiel's Religion of the Iranian People; — 
Silachara's Catechism; — Khunnilal Sastri of Bareilly: Buddh^s- 
tikat^-Vichira. ‘‘ Sukara " means boar and “raardava’' (from 
mridu) means softness. 
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dried state. Evidently, then, he died from the 
])oisonous action of dried mushrooms; and his 
death actually showed the same symptoms 
as those of death by mushroom-poisoning.(l) 
Buddha was born and brought up in the house 
of Sufldhaudana (his father) who received 
that name from the purity of his food. (2) 
And Buddha preached against animal- 
slaughter and meat-eating throughout his 
life.(3) 

It is true that the Hindu Sastras direct 
that “ Ghritaudana ” is to he offered in wor- 
ship to Buddha. (4) The term, which literally 
means ‘ food cooked with melted butter,’ is 
the name of a kind of sweet cakes prepared 
with flour and butter and called also 
‘ Gheeoda ’ in the colloquial, languages of 
Tndia.(5) Later-day Buddhists mistook the 

(1) For tlie poisonous action of pre.served mushrooms sec 
T.orand: ITeallh and f^onii^evitv throui^h Rational Diet. j)p. 241- 
246. 

(2) Suddliaudana is not the real name of the jfer.son, hut 
an appellation given him hy the peo])le for his characteristic 
trait. The Bhavisya Purana (2-83-116) expressly ])uls the fact 
thus: — By virtue of his suddliaudana (or inirity of food), (lod 
TIimself took birth as his son.” (Cf. also TIemadri. Bratakhanda, 
ch. 15), For vSuddhaudana ” as an appellation of the Divinity, 
sre the Asokavad^na (Frenched by Przyluski, p. 253) ; also cf, 
the Divyivadana (Romanised by Cowell and Neil). 

(3) For meat-eating in Buddhism see Binning’s Travels, 
Vol. 1, p. 19; and cf. Hopkins: ” The Buddhist rule agaiiist eating 
meat,” (Journal of American Oriental Society, Vol. 27, p. 45/ 
and sq.). 

(4) L Mem Tantra, Avatara Prakarana, ch. 36. 

(5f Buddha used to take this food in his alms. Bihar, 
the land of Buddha, was, as it still is, a land where this food 
was regarded as a specialty. It is the Mistanna (or sweet-meat) 
of Mahaparinirv^na Sutra, §§ 17 and 18 of chap. IV ; wrongly 
translated by European scholars as “ sweet rice.” (Cf. Buddhist 
Suttas, by Rhys Davids). A variety of it is called MAlpooa, 
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term to mean ‘ l)oi]c(l rice mixed with melted 
butter which is re.q^arded by the Hindus as a 
desecralinij article, while ‘ Gheeoda ’ is re- 
(’•arded as consecrated.(l) Buddhists may 
still he seen offeriiLCf boiled rice to images of 
Buddha. 

Tn conse((uence of such systematic 
desecration of Buddha’s temples by the 
Pseudo-Buddhists, the Hindus forsook those 
temples and made other temples of Buddha 
for themselves; and, lest Pseudo-Bud- 
dhists should invade these new temples also, 
they gave fictitious names to the images of 
Buddha placed therein, e.g., Vishnu, Rama, 
Bhairava, Yama, Siva, etc., — names borrowed 
from tlie Hindu Pantheon and not recognized 
by the Pseudo-Buddhists. (2) Thus arose 
Crypto-Buddhism, or Buddha-worship under 
a disguised form. But these images were 
ea.sily identified as Buddha’s; and Pseudo- 
Buddhists, claiming their right to worship 


(1 j The mistake is clue to the fact that the word ‘ odaua/ 
while being’ a general term lor food, is also a special term for 
rice. So also is tlie word ‘anna’ in “ Mistanna.” 

( 2 ) 'L'his stale of things continues up to the present time, as 
has l)een noticed In' Sj. Rakhaldas Banerji (the Archaeologist of 
Mohenjo-Daro fame). At Buddha-Ciaya, beneath the Bodhi 
tree, ftiiidu })ilgrims, according to an immemorial custom of their 
own, offer oblations to the manes of departed ancestors. When 
the season of Buddhi.st pilgrimage comes, Hindu pilgrims have 
to shift their place of worship to another tree in the vicinity, 
where they place Buddhist images giving them names o§ Hindu 
gods. This is owing to the defilement of the site by the Buddhists 
who also worship tlie Bodhi-tree in their own way. “ Accord- 
ing to Hindu rituals, pork or tallow is unholy. Non-Aryan 
Buddhists burn inside the temple at Buddha-Gaya candles mixed 
with lard and offer rice mixed with tallow. Owing to these, 
Hindus feel hesitation to worship the idol inside the temple/’ 
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Buddha, entered the new temples also, and 
desecrated them to the Hindus by their pro- 
fane mode of worship. It was this state of 
things which called forth the regal perse- 
cutions of these Buddhists by Shashanka, 
Pushya Mitra, and other Hindu Kings of 
India.(l) These authorized persecutions of 
the Pseudo-Buddhists by Hindus, together 
with priestly excommunications and doctrinal 
attacks, ended in Buddhism itself coming to 
be regarded by the Hindus as a religion 
heterodox to their own, and, consequently, in 
its gradually and totally disappearing from 
its native home of India. (2) The breach 
went on widening until it became irreparable 
by the supposed discovery that Buddha him- 
self had preached an atheistic doctrine which 
was opposed to the Vedas. (3) The Crypto- 
Buddhists continued to remain what they 


( 1) 'i'lii.s wa.s the real cau.se of the pcrscciitiuii ul Hudclhists 
by Hindus. Otherwise, lliiidus would never persecute anyone 
for the .sake of his religion; — religious jiersecution being unknown 
to them. Muhammadans arc implacable foes to the Hindus; 
yet the Hindus revere and worship the saints of Islam. 

(2j There is no proof that Biiddha-worship was ever pro- 
hibited to the Hindus. The text which prohibits Hindus from 
going to Jaina temples is also spurious, for its origin cannot be 
traced to any authority. 'I'hcrc are texts which call Buddha by 
the name of Jina-suta (or son of Jina) ; Init these are the very 
texts which enjoin the worship of Buddha upon all Hindus. Scfi 
Bhagavata Purana 1-3-24 to 29; — (laruda Purana 1-2-32. 

(3) See Siva Purana: Rudra Samhita, Kumara Khanda, 
9-25; Lalita Vistara: ch. 12. It seems probable that in the middle 
stage of his career, Buddha, like so many other independent 
thinkers, had contracted a nihilistic mood of mind and had put 
forth nihilistic teachings. The Hindus explain this away by 
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were, namely, Hindus worshipping Buddha 
under various guises. They retained those 
guises for their worship of Buddha, and never 
returned to an open and avowed Buddha- 
worship, which, consequently, became an 
altogether forgotten thing to them, and to 
the Hindus generally, in course of time. In 
this way, Crypto-Buddhism or Buddha’s 
worship by the Hindus under disguised 
forms, though comprehensible to the devotees 
in the beginning, soon became a puzzle to 
their descendants or successors, who mistook 
the disguise for the reality and then aban- 
doned Buddha’s worship altogether. Since 
then “ the worship of undisguised images of 
Buddha has never been permitted to acquire 
popularity among the Hindus. ” Thus Bud- 
dhism ceased to he a sect of Hinduism, being 
re-al)sorbed indistinguishably into the main 
body of Orthodox 1 finduism.i 1 ) 

Traces of Crypto-Buddhism, however, 
can even now be discovered in Bengal, 
Deccan, and Nepal; and also in Tibet, Burma, 


sayhij; that the mis^iuii of the Xinth Avalara (Ijiuldha; was to 
save the Vedas from the atheists hy divertinj^ the latter into the 
New Science of Nihilism which he propounded for them. Sec 
Vishnu Purana, 3-18-15, IT,; Narada-Pancharatra, 4-3-156, ff. ; 
Tantrasara, ch. 4 (verse 9 of Vishnu-Stotra) ; Bhagavata Purana, 
1-3-24; 6-8-17; etc. (Cf. Devi-I^hagavata, 4-10; Matsya 
Purdiia, 24-37). 

(1) Cf. “The most probable explanation of the disappear- 
ance t)f Buddhism is that Riuldbism has been gradually absorbed 
into the Brahman caste-system.” — Cambridge History of India, 
Vol. 1, p. 55. 
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Java and China.(l) The worship of Dharma 
Thakur is a Crypto-IIindu Buddhism. (2) 
Vaishnavism is a mixture of Hinduism and 
Buddhism. The Hindu Vaishnavas worship 
Buddha in their worship of Vishnu and his 
Ten Incarnations.(3) The Nepal Mahat- 
mya says that to worship Siva is to worship 
Buddha. “ In Nepal, there is so close a con- 
nection between Hinduism and Buddhism, 
and the one relij’ion seems to pass off into the 
other so insen.sihly, that it is difficult to draw 
the exact line of difference between them. 
Nothing' is more common than to see shrines 
dedicated to Hindu deities within a Buddhist 
temple. In the same way, figures of Buddha 
and shrines dedicated to him are constantly 
to he seen within purely Hindu temples. A 
striking instance occurs in a temple called 
Mahakala ”.(4) Mahakala, who is regard- 
ed by the Buddhists as identical with 
Vajrapani, is worshipi)ed by the Hindus as an 


(1) Imh* llic survival of Iiuddhisni in India, and for 
Dliarma-wor.ship, sre the Cen.sns of India, 1901, Vol. 1, part 1, 
pp. 369-371. See also J laraprasad vSaslri ; llnddhistn in Bengal ; — 
Nagcndranalli Vasn : Modern Buddhism and its h'ollovvers 
in Orissa; — Stevenson: On the Interinixlnrc of Buddhism witli 
Brahmanism in the Religion of the Hindus of the Dckkan ; — 
BnrgesvS: The Ritual of the Temple of Rameshwaram in Southern 
India. 

(2) 'Phe term Dharma'* means Buddha and his Religion. 
Cf. Vayu Bnrana, 2-49-26; — Tvalila Vistara, ch. 7; — Sherring's 
Benares, p. 85 fT. 

(3) Census of India, IWl, vol. 1, part 1, p. 361. 'I'he Ten 
Incarnations including Buddha are worsliippcd in Cooch Bihar, 
Kasiimir, Neixil, and many other places in India. 

(4) Oldfield : Sketches from Nipal, vol. 2, pp. 284 and ff. 
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incarnation of Shiva.”(0 A sect of Tibetan 
Buddhists identifies its Avalokita with the 
Hindu Deity Siva and his consort with the 
Hindu goddess Tara. (2) The Bara Budur of 
Java shows images of the gods of the Hindu 
Pantheon side by side with Buddhist images. 
The worship of Buddha in China bears a close 
resemblance to the Hindu methods of wor- 
ship; and the walls of the Buddhist temples 
at Pekin are covered with Sanskrit inscrip- 
tions and Indian mythological subjects,(3) 
At Tagoung, the ancient capital of the 
Burmese Empire, Buddhist images have been 
discovered bearing on them Devanagari 
inscriptions. (4) Numberless Buddhist re- 
mains have been mistaken for Brahmanical, 
by antiquaries and even by the natives. (5) 
“ At Japinnath J’uri, the image of the temple 
is traditionally believed to be that of the 
Buddhavatara. In fact Tulsidasa, in his 
Chhappai Ramayana, mentions Jagannatha 


(1) Ibid.; — p. 17b. Cf. Hodgson’s Essays, (p. 136 of the 

edition of 1874 A.D.) " Very many symbols, the most appa- 
rently Saiva, are nnlwitlistanding strictly and purely Baiiddha 
Metamorphosis of the Chaitya into a Lingam and its 

^ Worship as the latter may lie seen in numerous instances in 
Nepal. jScc also Dr. Bloch: Notes on Buclh-Gaya (Arch<eo- 
logical Survey of India, 1908-9; p. 149), 

(2) laranalh: History of Buddhism, ch. 10. 

(3) Maharaja Jagatjit Singh of Kapurthala: 'IVavels in 
China, etc., pp. ,14 and seip See Crawfurd’s remarks on the 
purely Indian character of all the great sculptural and architectural 
monuments of Buddhism in Java. Also Barrow’s remarks to the 
same effect, in his Travels in China. {Cf. Oriental Ouarterly 
Magazine. No. 16, pp. 218-222). 

(4) See Burney’s Article in the Journal of the Asiatic 
Society of Bengal, Vol. 5, pp. 157 and ff. 

(.5) Sec Hodgson’s Essays, p. 67. 



AND COMPARATIVE THEOLOGY. 


311 


as the Ninth Avatara, thus identifying; him 
with Buddha. ”(1) At Buddha-Gaya, (and 
throug’hout India), Buddha’s iniag'es can be 
found, called by the natives by names 
borrowed from the Hindu Pantheon. A 
Nepalese Buddhist, who visited the place, 
writes as follows: “This temple of Maha 
Buddha, the Brahmans (Hindus) call the 
temple of Jagat Natha, and the image of 
Sakya Sinha they denominate Maha Muni; of 
the three I^ok Naths, one they call Maha 
Deva, one Parvati, and the third their son. 
The Hindus call six of the seven Buddhas, 
the five-Pandus and their bride; they call the 
image of Vajra-Sattwa, Maha Brahma. 
The great temple of Buddhisjn is thus 
consecrated to Hindu worship, and Hindus 
ignorantlv fall down before the images of 
Buddha. ’’(2) 

(1) Sj. Rajendra Prasad’.s Re])ort on the niiddha-Oaya 
Temple Question, — § B. 

The Temple of Jagannath is wrongly held to he of Phallic 
origin, from the obscene images which abound in it. T\w fact is 
that in Ancient India, when the lightning-conductor was not 
known, the Architectural books gave directions for engraving 
obscene images on the walls of huge temj)les. as a device to ward 
off thunder-strokes. For it was believed that the Thunder-god 
would never touch imjnire things, he being a moralist of the 
purest water. 

(2) Hodgson's Essays; p. 136 of the edition of 1874 A.D. 
For the prevalence of Brahmanical worshij) of Buddha at Bodh 
Gaya, even during the period of Buddhist supremacy, see 
Dr. Bloch's Notes on Bodh Gaya, § 3. Cf. also Hamilton’s 
Ruins of Buddha-Gaya, the edition of 1823 A.D., in which the 
author has left a record that in 1705 the Hindus owned the Great 
Temple, and that a little later, a mission from Taniasa-dwipa- 
maha-antardptircl-paigu, sent by MahCi-dluinuarCijd, found it 
completely in the hands of the Hindus. “The Hindu Sannydsis 
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It is a notable fact (and one which 
decides the point) that all images of Buddha 
show postures and attitudes of the body 
which answer to Hindu rules for idol-making. 
Most of these images have the Tilaka mark 
on the forehead, and some have the mark of 
the sacred thread around the breast, — these 
marks being carved out of the sculptured 
stone itself.(l) On the evidence of recent 
researches it has been held by some scholars 
that modern Hinduism is not Hinduism (the 
pure religion of the Vedas) at all, but is only 
a Crypto-Buddhism; (2) — its last great re- 
former, Sankaracharya, being himself a 
Crypto-Buddhist. (3) Idolatry in Hinduism 
is also supposed to be a relic of Crypto-Bud- 
dhism, it being foreign to the spirit of the 
Vedas. (4) / 

have held the ])lacc for over five centuries.” (Record hy the 
Ciovernnient of Heniral in the Buddha-Oava Temple Case of LSOd; 
p. 32, — Cj. V.) 

(1) See Buddha-Mimansa ; — (iPlates and their Explana- 
tions). \n image with the sacred thread depicted on it is to be 
seen at Baidyaiiath, as mentioned hy Prof. J. N. Samaddar in his 
Article on Biiddha-Gaya Temple. 

(2) This is the opinion of Harapra.sad Sastri. (Few 
scholars have done so much as he to clear up obscure and un- 
^known points in Buddhism). 

(3) Padma Purana, quoted hy Vijnana Bhikshu in his 
Sankhya Pravachana Bhasya, 1-22. The term “ Prachchhanna- 
Bauddha ” is precisely what is meant by Crypto-Buddhist. Un- 
doubtedly, the MAyavada and Mukti of Sankara’s Vedanta Philo- 
sophy are no other than Soonyavada and NirvAna of Buddhism 
under a difference of names only. The followers of Sankara, 
vijc., the Sannya.sins, closely resemble, the Buddhist Sramanas of 
the past. C/. La Vallee Poussin : Vedanta and Buddhism. Also 
Sen: Buddhism and Vedanta, — a Parallel. (Journal of Bihar 
and Orissa Research Society, 1918, Vol. 4, p. 141 ff.). 

(4) The fact seems to be that idolatry arose in India after 
the Vedic times but before the advent of Buddha. 
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The text.s extant which enjoin Buddha’s 
worship upon the Hindus are meagre and are 
therefore supposed by some to be mere inter- 
polations. The fact, however, is that they 
are only fragments left out of a complete 
system which has been expurgated by the 
Hindus from their Scriptures after they had 
excommunicated the nominal sect of Bud- 
dhists. 

However that may be, the mass of 
evidence that has been gathered by the patient 
investigations of scholars during the past 
century is conclusive as to the fact that the 
Hindus were the real worshippers of Buddha 
and that they have been compelled to give up 
their open worship of the Buddha not through 
any reason on their owmi part, but through 
the fault of the Foreigners whom they ad- 
mitted into Buddhism. Not the Buddha but 
the Buddhists are the thing that has been 
ejected by the Hindus. 
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seq. 

Cow-killing- (in India) — by a wrong interpretation of Vedic Texts, 
137 (n. 6); 161. 

The Hindus more responsible than the Foreigners for, 179 
and seq.; 249 (n. 3). 

Cow’s flesh (beef) — Shakespeare’s remarks on, 54 (n. 3) ; 

its uses among Hindus, 224 (n). 

Cremation — the custom of the Rishis, 105. 

Darwin — his personal religion, 100 (n.) 

the error (ff his dcjctrine of Evolution, 153 and ff. 

Deluge — Scientilic view of the, 108 (n. 6). 

Desirelessness — Inadequacy of the Doctrine of, 280, and ff. 
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the order of Nature, 155 fn. 2). 
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Fire (The Sacred) — De.scription of, 112 and ff. ; 132 and ff. 

Device for the perpetuity of, 139 and ff . ; 141 (n. 1). 
Fire-worship — History of. 195 and ff. 
co-eval with Creation, 204; 250. 

its mysterious powders, viz., — ^i)ower of invoking spirits, 114 
and note 4; 201 and ff. ; power of giving wealth, 125; 
power of purifying the mind, 120; 126; power of pro- 
moting unity, 160; 174 and ff. ; 184 and ff. 
its method, 128 and ff . ; 202 and seq. 
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its real meaning, 159 (n. 2) ; 266 (n. 1) ; 269 and ff. 
a Practical Religion, 130; 225. 

Scientific view of, 144 (n. 1) ; 204; 212 and ff. ; 284. 
Objections to, considered, 229; 238; 240; 276. 
its place in Islam, 218; 275. 

among primitive peoples, e.g., China, 200 (n.) ; Japan, 211 
and IF.; Africa and America, 211; savages, 239. 
the real cause of its disappearance, 172 and if.; 266 and ff. 
to he preached to all, 278 and ff. 

Food — its relation to the mind, 54 ( n. 3). 

Gdyatri — explained, 82. 
of Agni, 134 (n. 2). 

Gita — A point misunderstood in the, 249 ; 273. 

God — Discussion of Moses’ communication with, 206 (n. 5) ; 235. 
Gods — The “ tongue ” of, 136 and note 5 ; 206 (n. 5). 
Half-religions — The modern religions as, 215. 

Health — its relation to activity, 10; 

not the highest aim of man, 11 and se([. 

The secret of; 59 and note 3; 286 (n. 4). 

'J'he modern theory of, 101 (n. 8). 

The Aryan theory of, 119 (n. 3). 

Heaven — Conflicting theories of alloyed happiness |229 (n. 3)] 
and unalloyed happiness [283 1 in. 

Hell — the state t)f man when he gives u]) the vSacred Fire, 254 
(n. 2). 

Heroism — extolled in the Vedas, 30 (n. 4) ; 135 (n. 4). 

Hindus (The) — their degenerated state of mind shown by their 
love of — 

(/) astrology and superstitions, 183 (n. 3) ; 

(//) idolatry, 275 fn. 1); 

(iU) immoral creeds, 145 (n. 1); 

(iv) inaction, 264 fn. 1); 

(?') slavishness, 243 (n. 1). 
their method of preserving their religion, 169 (n. 2); 
268 (11.1). 

Idolatry — a substitute for fire-worship, 158 and ff. 
not in the Vedas, 223 and note 1. 
a shame to the Hindus, 275 (n. I ). 

Inaction — Dangers of a life of, 6; 8; 263 and seq. ; 264 (n. 1). 
India — the real cause of her ruination, 243 (ii. 1 ) ; 263 and ff. 
Islam — Meaning of the term, 59 (n. 3). 

Japhet — Meaning of the name, 196. 

Jennings — his view of fire-worship, 212 and seq. 

Je.sus — the teacher of the Universal Religion, 216; 245. 

Kelvin (Lord) — referred to, 78 (n. 2) ; 240. 

Krishna (Sri)— a vindication of his character, 61; 145 (n. 1). 
Kumbha-mela of India (The) — its origin, 140 (n. 1). 
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Language — its verdict on fire-worship, 242. 

Laplace — referred to, 5 ( n. 1) ; 99 (n. 1). 

Linga — See Phallicism. 

Malthus — referred to, 168 (n. 1). 

Mankind — its natural inclination to the good path, 104; 169 (n. 2). 
its place in Nature (next below the Devas), 144; 148 (n. 1) ; 

153 and seq. ; 230 and seq.; 233; 269 (n. 2). 
its destiny, 148; 280 (n. 3). 
its highest duty, 8, 263. 

limits to its thought-power, 147 and secj. ; 222 ; 264 and seq. ; 
270 fn. 2) ; 273 and if.; 283^and seq. 

Marriage — Sacred character of, 167 and ff. ; 246 (n. 3); 265 
(n. 2);274 (n.2);297. 

relative claims of endogamy and exogamy, 168 (n. 1). 
Martyrdom and l^erseciition — 'rrue Religion does not require, 
14 (n. 2) ; 278 and ff. 

Mercury — the source of perpetual motion and perpetual youth, 
97 (n. 1). 

Metaphysics and Metapsychics — 215 (n. 1). . 

Milk — why included in vegetarianism, 54 (n. 3) ; the best, 226. 
Miser — The Vedic curse ui)on the, 183. 

Muhammad — as the Prophet of the day, 219 and seq. 
Muhammadanism — its place in the Universal Religion, 275. 
its valuable service, 219; 225 (n. 2). 

its established enmity to Hinduism; (i) as regards worship, 
216; 224 (n.); (ii) as regards the cow, 223 and ff. ; 
(ill) as regards chastity, 226 (n. 1). 
not the real cause of India’s ruination, 221 (n. 5). 
cause of its barbarousness, 227 (n.). 

A detestable feature of, 226 fn. 1) ; 227. 

Newton (Sir Isaac) — referred to, I (n. 3) ; 240. 

Nietzsche — Savings of, 23 (n. 5); 28 (n. 4); 30 (n. 3); 31 
(n. 1); 32 (n. 2); 48 fn. 3); 129 (n. 2); 225 (n. 2); 
264 (n. 1) ; 265 fn. 1) ; bis .Siper Man, 244 (n.). 

Nihilism — Ruddhism and, 16; 303; v307 fn. 3). 

Impossibility of, 83 fn. 2). 

Niragnism — condemned, 252; 276 (n. 1). 

Om * — Tht mystic syllable, 2 and ff. ; 43 (n. 1); 221 fn. 5); 
285 (n. 1). 

Optimism — The roots of, 102; 288 (n. 1). 

Patience (Intellectual) — as the gospel of ])eace, 3 and note 4 . 
Pessimism — 'fhe roots of, (/) in Nature's “moral indiflference,” 
29; 254 (n. 1) ; 267 and note 2; (iV) in Darwinism, 154. 


* The blowing of the “ Shankha ” or conch>shell by the Hindus is a substitute 
for the om.” the correct pronunciation of which is very difficult. 
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I^allicisni — in India, 165 (n. 2) ; 176 and if. 

in foreign countries, 182 (n. 1); 208 and seq. 

Relics of fire-worship in, 181 (n. 2). 

Pratar-dipana (or Dawn-ignition) — 130 and note 2. 

Prayer — Scientific view of, 122 and ft*. ; 240. 

F^rocessioiis — their place in religion, 288 (n. 1). 

Prometheus — 132 (n. 3); 106; 20f 
Prophetisni — The secret of, 35 (n. 2). 

condemned, 132 (n. 1); 184 (n.); 245; 276 (n. 1). 
in connection with fire-worshij), 186 and ft?. 

Muhammad's claim to, 210. 

Providence and Free-will — 7: 123 (n. 1). 

RecoIIecticjii of previous lives — how it accrues to man, 57 and seq. 

Scientific view of, 202 (n. 2). 

Religi(»n — Meaning of, 101 ; 288 (n. 1). 

The Sanatana (or W'orld-old), 67; 195 and ft.; 269 and If. 
'fhe Universal, 274 and ft. 

Renunciation (or Tyaga ) — how it arises in man, 267 and note 2. 
The real, 272. 

Reproduction — Varieties of, 182 and note 2. 

Republic — as the original form of government, 175 (n. 1); 
195 (n. 1). 

Rishis— 103 (n. I) ; 257 (n. 5) ; 266 (n. 1). 
had wives, 125 (ii. 8) ; 246 and note 3. 

Sacred thread — Varieties of the, 244 (n. 1). 

Right to the, 278 (n. 3). 

Sacrifice of animals — The Rig Veda opposed to, 135 (n. 4) ; 
139 (11. 4). 

its place in religion, 202; 227; 228; 277 and note (2). 
Sadists (The) — 286 (n. 1). 

vSankaracharya — the real successor and not the o[)p()nent of 
Buddha, 259. 

Self-consciousness — 44 (n. 2) ; 86. 

Serpent (The) — in the Bible and in Hinduism, 270 (n. 2). 
Shakespeare — his practical teachings, 10 (n. 4) ; 30 (n. 3). 
his philosophy, 53 and seq. 

on cow-killing, 54 (n. 3) ; on the Sacred Fire, 132 (n. 3). 
Shishnadevas — 1^ and ft. 

Smith (Vincent) — accepted as the liest authority concerning the 
Transformation of Buddhism, 299 and ft. 

Sorrow — the inseparable comjianion of man, 281 and seq. 

Soul — How the Upanishads prove the immortality of the, 17 

and ft. 

exists also in dead matter according to the Upanishads, 20. 
Spices (Fragrant) — their place in religion, 209 (n. 2). 

Sraddha — a substitute for fire-worshij), 248 (n. 4). 

Meaning of the ceremony of, 170 (n. 3). 
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Sublation— Meaning of, 81 (n. 1). 

Suicide— Reflections on, 13 and ff. 
gun— The Central, 76 and ff. 

its worship a form of fire-worship, 156 and ff. 

Super Man— The real, 193 (n. 1) ; The false, 244 (n.). 
Superstitions — condemned, 132 (n. 1) ; 184 (n.) ; 276 (n. 1). 
Swaha — Meaning of, 141 (n. 1) ; 181. 

Tantra — the cult of Modern Hinduism, 108 (n. 2) ; 260. 

a Revealed Religion of the same class as the Vedas, 193. 
Hindu Sects of, 261 (n. 3). 

Buddhism as a sect of, 295 and seq. 

on wine, 55. 

on beef, 224 (n.). 

on peace of mind, 288 (n. 1). 

Temples — A disquisition on, 177 and ff. ; 

Obscene images in, 311 (n. 1). 

Therapeutics — 119 (n. 3) ; 303 (n. 1). 

Tree-worship — its origin in fire-worship, 176 (n. 2) ; 189 (n. 2). 

Universal love — Meaning of, 27 and note 4. 

* Universal Religion (The) — enunciated, 216; 274. 

Upanishad — Meaning of the term, 3 ; 246 and note 1 . 

Veda — 'Phe fatal flaw in the, 174 (n. 2). 

'Phe beginning of tlie Rig-, 201 and ff. 

Mahahharata as the Fifth, 277 (n. 3). 

Vegetarianism and meat-eating — 54 (n. 3); 227. 

Voice from heaven — in Hinduism, 2 and seep; 43 (n. 1); 197 
(n. 1) ; 203 and note 2; 250. 
in F'arseeism, 235. 
in Islam, 43 (n, 1) ; 217 ; 237. 
in the Bible, 198 (n. 7) ; 206 (n. 5) ; 235. 
to be accej)ted with great caution, 132 (n. 1) ; 184 (n.). 

War — its necessity, 28 and ff. ; 172; 277 and note 3; 285 and seq. 
its place in religion, 29 (n. 3); 30 (n. 4); 135 (n. 4); 
145 and seq. 

Wife — her j)osition in the Vedas, 138 and seq.; 167; 246 and 
note 3 ; 266. 

The king bound to protect the honour of his subject’s, 194. 
Will — Freedom of the, 6 and ff. ; 123 (n. 1). 

Negation of the, 6; 280 ff. 

Wine — ^Good and evil of, 55. 

Woman — naturally inclined to be virtuous, 169 (n. 2). 

The effect of Fire-worship on, 166 and ff., and notes. 

The effect of Darwinism on, 154. 

The effect of Asceticism on, 265 and seq. 

Yaveh — Derivative meaning of the term, 86 (n. 5) ; 205 (n. 4). 
Zarathustra — his religion, 200 and ff.; his error, 235. 
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The delay in the publication of the book is ounng 
to the circumstance that the proof-sheets had 
to pass through the criticisms of scholars of all 
religions before the book could be printed off. 


P. 81, note (1). — Read ‘ sublate ’ for ‘ subtle/ 

P. 83, note (2). — In the Rig-Veda there are texts wliich refer to 
the Doctrine of Maya or unreality of the phenomenal 
world. These have been wrongly taken to mean a Nihilistic 
teaching. So also the text in the celebrated Nasadiya 
Sukta (Rig-Veda, 10-129), which says: “ He who is the . 
overseer in the highest heaven, he knows, or, haply, he 
knows not,” has reference to the Doctrine of Maya, accord- 
ing to which the creator himself does not know what be 
is going to create the next moment, just as a dreamer does 
not know what will turn up in his dream, although he 
himself is the creator of that dream. 

P. 170, note (1). — The Aryan mode of dressing the body partly 
survives among the men of Afghanistan, — in their topi 
(for the helmet), in their waistcoat (for the breastplate), 
in their sandals, in their hair trimmed up to the ears. The 
dress of the women has undergone considerable changes 
since the advent of Islam, owing, no doubt, to the outrage- 
ous character of its followers : — a similar state of things 
being observable wherever Islam had its sway. 

■P. 224, the note in continuation. — Readers of Psycho-pathology 
should remember that unsatisfied or morbid sexual cravings 
often take the form of religiousness in the afflicted person. 
Churches and Temples are the places where priests and 
women are brought into mutual contact, resulting in flirta- 
tions which often end in the darkest crimes and sins, or in 
endless domestic miseries. (On the subject of “ Priests, 
Women, and Crimes,” s,ee Decameron and allied litera- 
ture). In fact, Bacchanalianism owes its origin to the 
secret rites practised in Temples, especially in connec- 
tion with Idolatry. The Templars degenerated when they 
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fell into similar vices.- It was for such reasons that Manu, 
the great Indian law-giver, following the authority of the 
Rig- Veda, has prohibited women from taking part in the 
religious affairs of men, excepting their own husbands in 
the^ rites of the “ Household Fire (Garhapatyagni). Tlte 
Muhammadans, to their great honour, have always kept 
their Mosques scrupulously clean and rigidly free from 
such defilements. Yet this is only a shadow of the purity 
(sincerity of faith) which reigned over the whole of 
Moslemdom during the days of the Prophet and the Early 
Caliphate. Among the idolatrous Hindus, some secret 
societies have developed a system of lechery which sur- 
passes all imagination ; compared with which the bestiality 
of the lower animals is mere innocence. A rehabilitation 
of the pure cult of the Vedas is most desirable for the 
uplift of this fallen, nation. In the Bible it is said that 
idolaters “ went a whoring after their idols. “ The harlot 
was not only involved in, but was the symbol of, idolatry."' 
(See Paterson, in Hastings' Dictionary of the Bible; s.v. 
‘harlot’). The history of Religion shows that nations 
which gave up idolatry, experienced a change for the 
better. (Cf. also the works of Lucian and Pausanias). 

P. 227, the note in continuation. — Add the word ‘ mostly ' before 
the words ‘ from the lowest strata.' 

P. 265, note (2). — Note that Sufiisni is more of Hinduism and 
that its followers have been persecuted from its commence- 
ment by the Islamites. 

P. 276, note (1). — ^Add the following: — The Niragnis are those 
who give up the worship of Agni or the Sacred Fire, 

P. 303, note (1). — In connection with the spread of Buddhism, 
note that Burnouf and others are of opinion that Xaca, the 
Mexican deity is identical with Sakya Muni (i.e., Gautama 
Buddha ). — See Lillie; Buddha anrl Early Buddhism, 
p. 244. 

‘ P. 311, note (2). — Add the following: — According to some the 
Bodhi-tree, not the Buddha, is to be worshipped by Hindus. 
But the Hindu Scriptures say that every Hindu who goes 
to Buddha-Gaya on pilgrimage, should first worship Buddha 
and next the Bodhi-tree. See the Vayu Purana, 2-49-26. 
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A Postscript. 

After the book has been printed off, sonic criticisms on it 
have been made ivhich require brief replies. 

( 1 ) The first criticism is a racial dispute. The book has been 
said to show a partiality to Hinduism with a bias against Islam. 
In reply it may be said that a leaning towards the Religion of the 
Rig Veda cannot be construed as partiality to Hinduism, for 
Hindus have totally discarded that Religion. As for the question 
of bias, anyone who zvould prove the superiority of some Religion, 
must of course have to shozu the defectiveness of all other 
Religions as compared zvith it. As for bias against Islam, anyone 
who takes the trouble of going through the zvhole book, zeill see 
that Hinduism has been criticised as freely as Islam, ‘while reasons 
have been shozvn as to zehy Muhammad should he regarded as the 
Prophet of the day {p. 219 ), and a founder of the Universal 
Religion (p. 275). If there be any bias against Islam, it is not 
against the Religion of Islam hut against those follozecrs of it 
zvho have tainted its original purity. In defence of such a bias, 
the attention of ethnologists and travellers is invited to the curious 
fact that in cases of outrage by man upon zeoman it is the man zeho 
is generally held guilty of the offence, zehile in lands zehich are 
under the Moslem regime the zvoman is blamed for not bcimi 
more secluded or circumspect or unyielding, as though the maids 
act zuere quite befitting his manliness. This perverted moial sense 
is due not to the Religion of Islam but to the fact that the folbrwe^^' 
of Islam are recruited mostly from the peoples of the backzearti 
nations and ignorant communities, zeho change their religion onh\ 
but do not give up their natural disposifions zehen they change 
their religion. The lozver classes of Hindus, Christians, .fe:e\\ , 
Buddhists, ete., also shozv the same perversion.'^' In fact it is the 
Hindu converts to Islam zoho are most responsible for the /(//// ^ 
in Islam. It is zvell knozvn that ozving to the intense hatred ol 
the higher castes of Hindus to the lozocr ones, the lozecr castes o! 
Hindus become converts to Islam in large numbers, and that these 
converts retaliate their hatred upon the mass of the Hindus, the 
zvhole fault, zvhicli really belongs to the Hindus from every poivl 
of viezu, being zvrongly laid on the Religion of Islam. 

Hi the beginning these lozv-caste Hindu converts were looked 
down upon by the invading Moslem conquerors, who bore the 
standard of a higher civilization and refused to give their aceom- 
plished daughters in marriage to the detested converts. The latter 
had no other zvay of getting zvives to themselves than by foreiblv 
abducting the virgins and the zvidows of the Hindus, and this act 
of theirs was generally condoned by the Muhammadan rulers. 
But this ivas galling to the feelings of the Hindus ( p. 171 , note . 3 ) 
and led them to adopt the inhuman customs of child-marriaf/e and 


* Cf. Mayne’s Criminal Law. II--171 : — Ainoii« the lower classes such 
offerees (rape) arc very common and are elTccted with most revoltiiuj brutalitv." 
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of Safi ** or immolation of the widow on the funeral pyre of her 
husband. These customs have no other foundation in Hindu 
Religion. (See p. 246, note 3). That unarmed men zvere not 
regarded as sufficiently qualified to possess zvives, proves that 
child-marriage zoas not allowed among the Aryans. (See p. 170, 
note 3, zvhere the zvord disarmed " is a mistake for "" unarmed.^') 

(2) Another criticism is that the texts quoted on page 194 do 
not show any definite purpose in them. But thosje texts should 
be taken as haznng reference to what has been said before regard^ 
ing Darzvinism (pp. 152-154) and Chastity (pp. 168-170).* llius 
taken, the passages have the purpose of exhorting the King to 
award capital punishment to the offender in cases of violation of 
chastity; for capital punishment has been sanctioned in such cases 
by the Rig Veda, the Bible, the Koran and all the great Religions 
of the IVorld zvith a view to root out the bad seed from the earth 
so that the race of the Criminal be extinct. The exhortation is 
conveyed in the form of a learning that if the King is over-merci- 
ful and neglects to be careful of this point, his kingdom is sure to 
pass into a state of the utmost disorder. The New Science of 
Criminology, which owes its origin to DarzAnism, advocates the 
total abolition of capital punishment. The result of this policy 
zvould be the triumph of Darzvinism. For, while the struggle for 
existence zvould induce the better section of the population io 
restrain themselves from bringing forth progeny, those sections 
of the community zvho add to the Criminals zvould be reproducing 
their kind zvithoui restraint. Such a state of things would by 
degrees pass into the state of “ zvar of each against all and the 
surznval of the fittest^ — just zvhat Darzvinism zvants to bring about 
in order to prove the truth of its doctrines. (See page 172). 

Bearing in mind zvhat has been said as regards the place of 
slaughter in Religion, namely, that slaying of life is shocking to 
the religious sentiment (page 227) and that Religion takes 
' Ahimsd' or universal love as its zvatchzvord (page 288), it 
must be admitted that capital punishment cannot be supported hv 
Religion, although that regrettable custom might arise through 
necessity. But custom, hozvever necessary it may he, is not religion 
in all cases. What Religion seeks is to prevent the Criminal 
from being born, or, if the Criminal is already born, to prevent 
* the Criminal from propagating that species. It is zvith a view to 
this that the Vcdic literature (the Sutras) haz\€ laid down excellent 
rules for man and zvoman to regulate their conjugal life thereby. 
Unfortunately these rules have been branded as unscientific by 
an enlightened cizdlication zvlueh has based itself on the Eugenics 
of Darzvinism or Animality. A true Eugenics of Spirituality zvill 
produce a race among zvhom zvars and "" capital offences ” would be 
impossibilities. The Disarmament of Nations is surely a step 
tozvards it. 

♦On page 168. foot-note(l), read Malthus’ for Mnthiic'. 
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(3) Another criticism says that the book advocates the total 
abolition of animal-sacrifice from the domain of religion, (/>. 227), 
while it is a fact that sacrifice has alzvays been an important 
element in all religions. In reply to this, it may be said that 
slaughter of animals to provide food for man bad existed from 
time immemorial, but it was incorporated in Religion at a much 
later date. The texts of the Rig Veda, from which the Hindus 
derive their rites of sacrifice, have been proved to be interpolations. 
(See Kaegi: The Rig Veda, p. 133). From time to time, Hindu 
religious reformers have appeared and raised their voice against 
this unauthorised practice. The controversy had at one time been 
so keen and widespread that the term Vajna, ivhich means zvorship 
pure and simple, has since come to be identified zoith the rites of 
animal-sacrifice. It should be noted here that Buddha did not 
speak against the Yajna of the Vedas, but only objected to animal- 
sacrificc being made part of it,* and that long before his time, the 
custom had been denounced by the Upanishads and also by the 
Bhagavad-Gita of the Hindus.j 

In the Bible it is said that originally fruits, seeds, herbs and 
vegetables zoere the meat of man, though subsequently flesh was 
added to them (Genesis, 1 — 29). Sacrifice of animals became 
part of the Semitic Religion since the time of the Patriarch called * 
Abraham by the Jezifs and Ibrahim by the Moslems. The Jews 
have discontinued the sacrifices in their Temples since the time of 
Isaiah, zvho declared that sacrifices arc an abomination to the Lord. 

Islam zvas originally a religion of pure spirituality, — of 
no priest and no sacrifice.’* It zms '' every man’s ozvn religion,” 
which could not be practised through the proxy of a victimiser of 
of a victim. The sacrifices zohich still adhere to Ldam “ are relics 
of the pre-Islamic paganism and have little religious significance.” 
(See Bosworth Smith: Mohammed and Mohammedanism, p. 223; 
Margoliouth: Early Development of Mohammedanism, p. 160). 
The text of the Koran, to every people have zve appointed rites ” 
(Surah 22, verse 35), clearly says that the Prophet allozvs his 
followers to have a sacrificial rite in their religion because all other 
peoples of the world have it in their religions. 

The custom of cutting the throat of the victim (the Javai or 
Qurbani, zvhich originated with the Rabbinical follozvers of Jehova 
or Yavch and zvas adopted by the Mullahs oj Islam), has no 
authority in the Scriptural texts. The story of Isaac or Ismail 
cannot support it; for in that story there zvas both a heavenly voice 
as the guide and a complete submission on the part of the victim, 
zvhile in sacrifices both arc zvanting. This most revolting custom, 
like frequent commission of crimes, serves only to harden the heart. 
Another custom zvhich prevailed among the Yavanas, the pre- 
Islamic Arabs being so called by Hindus (p. 86, note 5), viz., that 

* Padmapurana : Kriya-khanda, 6-188; Sankara Vijaya, 12-8; (lita- 
Govindam, — in the Hymn to the Avataras. 

t Miindaka Upanishad. 1-2: BhaRavad Gita. 2-42, flf. 
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of sclccling tJic female kind as tli,c victim, is altogether detestable to 
man and to the gods, apart from the fact that it hastens the extinc- 
tion of a race. The MaJidbhdrata says that even the senseless male 
brutes shozv a nice diserimhiafion in this point, for they do not kill 
their females. (Sec the Sdnfiparva, 266 — 42 ) . This super-brutal 
custom zeas put an end to by the adz^^ent of Islam. It is zvorth 
zehile to vole that Muhamnnurs attitude to the zveaker sex zvas 
zeorthy of the Prophet, although his opponents have painted it in 
the blackest colours. He forgave the zvoman zvho poisoned him, 
because she zeas a zvoman, although he nexaer recovered from the 
effects of that poisoning. Hven at the time of his death, he zvoiild 
not enter AyesJuPs room zvithout the consent of his other zinzws. 
The attitude of the Moslems, hozvcver, is at variance zvith that of 
their Prophet. (See Pifliner: The Quran, Intro., p. 76; Muir: 
Life of Mohammad , p. 335, note 3; Hughes: Dictionary of Islam, 
s. V. AVomenP ) . 'I lie greatest z'cneration for the female sex as 
the mother-kind is demanded of the Hindus by their sacred books. 
A result of their zumeration for the female sex is that the zvor.diip 
of goddesses predominate in the religion of the Hindus. Another 
result is that the Hindus are forbidden to sacrifice female animals; 
although the iojver classes among them do not observe this rule. 

As for the sacrifice of the cozv, it is prohibited by the Fedas 
not because she is a fi male animal and is as bene f rial to man as 
his mother, but heeanse her butter has the mysterious quality of 
draiving the Pevas into the Tire (p. 113, ff.). The .daughter of 
cozvs is posit hxly detrimental to man's zvclfare, and he can thrive 
better by giving it up. The Par sis gazr up cozv-killing zvhen they 
came to India; Christians and Muslims also can if they ivill. It 
should be obscn'cd here that only a fezv coivs arc killed on account 
of the Muslims: the large majority of the slaughtered coivs go to 
supply .salted meat for Buddhists in distant lands. Christians and 
Muslims haz’e a precedent for eoiv-killing" in a distorted Semitic 
tradition zvhich came out of the heif cr-sacrifee of the Hebrezvs, 
but the Buddhists have no such zvarranf. (See Koran: II, 63 — 69, 
and UAierry's commentary thereon; also Lane's Selections from 
the Koian. p. 125 ff. Cf. Bible: Kumbers, 19; Deuteronomy, 
21 — 4 to 9). I,ct the Ihiddhists, out of rcz'crence for the Buddha, 
give up meat-eating ; let Christians out of reverence for the Prince 
of Peace, disarm themselves also as they do the zvorld, and teach 
the people io learn zvar no more;'^ let Muslims out of reverence for 
the Prophet's regards to the zveaker .zcx, keep their lozv-born and 
depraved converts under proper restraints: let Hindus, Parsis and 
Jezvs, out of reverence for the Pishis and Prophets of old. ignite 
and maintain Bu ir Sacred J'ire: -and Jaet)b's dream of a Ladder 
to Heaz'oi " may yet conn' true. 

* Chri'^tlaiis, altlicuiili pri’ffssin;^ tn i'C tilt* tollowers of the Prince of Peace, 
have hcen the ,ureatt>t anil war masters of tlie world. There is no 

womler at it rtineml'trin.e that niarl\r«lom, and persecution are oi ly two sides 
of the srant thins: and lliat the Prince of Peace was also the Prince of Martyrs. 
(VVmwood Ktadt* Martvrdom of \Tan I’M ) 





liifctimaty of the Uoiv^iel Ri^gion tliroagh a Comgarathr^^ 
Thadogy Imati on the Faiths of the Forefathers. 

The Truth About Buddha (or. The Buddha-Mimaiiaa)* Plates. 


Opinions : — I 

Much interested to read it.*' 
— His Excellency Lord Reading, 
Viceroy and Governor-General 
of India. 

‘‘ A most interesting and use- 
ful book.” — His Highness the 
Maharaja of Benares. 

A book which all Hindus 
should know.” — ^The Hon’ble 
Justice Sir Gurudas Banerji, of 
the High Court, Calcutta. 

I have read the book with 
much interest.” — W. B. Brett, 
District Magistrate, Gaya. 

Extremely interesting. The 
mass of evidence gathered is 
very conclusive.” — Prof. Hem- 
chandra Das Gupta of the Pre- 
sidency College, Calcutta. 

A very good book, which 
will be highly appreciated.” — 
Sraman Wan Hui, Chinese 
Sanskrit Scholar, of the Univer- 
sity of Pekin, China. 

Extracts from an American 
letter : — 

'' Buddha-Mimansa is a work 
which is vast in erudition. The 
exhaustive foot-notes are a 
source of great information and 
the references have facilitated 
greatly the labours of writers 


now and in the future in this 
domain. It is a new and specia! 
exposition, a wealth of new an^ 
true treatment, in a field almost 
unknown to writers or readers 
W^e never remember touchin| 
a work on the Blessed Buddhs 
that proved or even clearlj 
indicated tliat his teaching die 
not depart from its root, th< 
V’edas; — a truly inspiring reve 
lation. We try to fancy what 
great qualities of heart and heac 
and devotion you. so willinglj 
brought to your great task; w< 
wonder if your health was noi 
impaired. The intensive re 
searches alone are simply menu 
mental, and your knowledge o; 
languages is everywhere notice 
able. You bring rich knowledg( 
to your labours. Indian philo 
sophers alone have such grea 
qualifications as you bring ti 
your work ; Western philosopher 
give metliod, but not the system 
We conclude with gratitude t< 
you and pray that your bool 
may become a source o 
I comfort and inspiration to mam 
I apart from its scholarship.”— 
j Mr, D^vid and Mrs. Rabis 
Martin, San Francisco, CJali 
! fornia, U. S. A. 


The Truth abcnit Buddhism (a Sequel to Buddha-Mimansa). 
Agni Chakra Pravartana Sutram (containing^ Isopanishad 
with the Agneya Bhasya. In Sanskrit). 

Opinion of Mahamahopadhyaya Pandit Prabhudatta Sastri 
Agnihotri, Benares; 

** An epoch-making work. I wish all Hindus to know this 
book. I have therefore asked the author to give the fight of 
translating it into Indian spoken languages free to all who may 
apply for it. It is a pity that only 250 copies have been printed^ 
Buyers should lend the book liberally to their friends.^' 

If The book has been recognised as a genuine exposition of the 
Science of Hindu Religion by leading Brahmans throughout India 
and has received the approval of the State Darbar of His Highness 
the Kasi-Naresh Maharaja Sir Prabhu Narayan Singh Bahadur, 
G.G.S.I.. G.C.I.E.. the Ruler of Benares, at Fort Ramnarar. 









290/MAI 





